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FOREWORD 


The author of this work Prof. N. Subbu Reddiar is a 
well-known Tamil Writer. He got a Department of Tamil 
founded in the Sri Venkateswara Uriversity at Tirupati and 
has been the Head of the Department for many years. He has 
recently been raised to the status of a Professor in the Univer¬ 
sity and he richly deserves that position. He has written a 
number of works in Tamil on various subjects-scientific, 
technological and academic. His language is easy-flowing 
and mellifluous, understandable both by scholars and by 
laymen. He has contributed greatly to Tamil writing. 

The present work of his is a unique one dealing as it 
does with the Ajvars. The Alvars are Sri Vaisnavite saints 
of South India who realised Godhead in His arcs form in the 
Vaisnavite temples of South India. They are mystics of a 
very high order and sang of God in ecstasy and their verses 
number about 4000 which are called the Nalayira Divya Pra - 
bandham . The main Alvars are ten in number who with the 
addition of two others viz. Antal and Maturakavi constitute a 
dozen. They are drawn from all castes and they gave a great 
impetus to the spread of Sr! Vaisnavism. Their verses mostly 
relate to Rama and Krsna - the avataras of Visnu - besides 
the absolute Para-vasudeva in Sri Vaikuntha. Of all these 
Alvars, Nammajvar is the foremost one though not the 
earliest. He is recognised as the patron-saint of §ri Vaisna¬ 
vism in southern India. His thousand verses are called Tiru - 
vaymoli Ayiram as having emanated from his holy mouth. 
Before the singing of any of these songs, the taniyan or the 
verse relating to the author is recited and his blessings are 
invoked. The taniyan of Nammalvar describes him as one 
who rendered the Vedas into Tamil and that his thousand 
verses have all the sanctity and the authority of the Vedas. 

Referring to the Nalayira Divya Prabandham , Sri 
Vedantha Desika states that they throw considerable light on 
a number of intricate and difficult passages in the Vedas and 
help to clarify many doubts therein; and the Tenkalais have 
given greater authority to the Tamil Prubandhams than even 
to the Vedas themselves. Nammalvar’s hymns are considered 
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to be the authority on Sri Vaisnavism by both the sects of Sri 



Vaisnavism. These Prabandhams are recited during all the 
temple festivals and have even been made a part of the daily 
worship both in Sri Vaisnavite temples and houses of the 
Vaisnavites. Sri Vaisnavites must feel greatly indebted to 
Prof. N. Subbu Reddiar for the deep study and thought he 
has bestowed on the Prabandhams; he has written on the 
religion and philosophy of the Alvars in his fine English style, 
thus carrying the message of the Alvars to the very doors of 
Vaisnavites and non-Vaisnavites alike. The task is stupen¬ 
dous and though Prof. N, Subbu Reddiar is a born saivite, 
he has taken a deep interest in the 5ri Vaisnavite literature 
and written on it with great sympathy, love and admiration 
much better than even a born Vaisnavite can do. In this his 
great work which can be called his magnum opus, he has traced 
the history of Vaisnavite religion from time of the Rg 
Veda. 


He has considered the subject under six sections. The 
first contains his introduction summarising the work. The 
second relates to the pre-Alvar period starting from the 
Vedas . The third is a prefatory study of the work of 
Ndldyiram. In section four, he discusses the main theme of 
the work relating to religion and philosophy of the Nalayira 
Divya Prabandham with special reference to Nammalvar. The 
fifth refers to post-Alvar period and the sixth gives his con¬ 
clusion. His summary is in sufficient detail to convey a 
comprehensive idea of his great work in his own language^ In 
the second section, there is nothing controversial in the 
subject matter but with regard to Vaisnavism during the pre- 
Alvar period, there may be a difference of opinion regarding 
his observations. It is true that the Vedic scholars of the 
West have described Visnu as a minor deity during the Vedic 
period und to some extent he has reproduced their views. The 
Rg Veda is the earliest Veda and the one on which the other 
Vedas and later religious literatures arc based. It contains a 
large number of hymns addressed to various natural elements 
whose aid and blessing the Vedic Aryans invoked by praise 
and prayer and by offering ablations and libations to them. 
But Visnu as He emerges in the Rg Veda is a personal God. 
The accepted essential feature of all theistic religions is the 



existence of a personal God who created the universe. Such 
attributes like the creator, protector and sustainer are used in 
the Rg Veda only with regard to Visnu. It is also specifically 
mentioned therein that He created even the Sun and Varuna 
and that others followed Him and that He grew from a 
primeval germ into the cosmos. After having created the 
worlds, fixed his lasting abode lor himself a Paramapadam or 
Heaven which ordinary mortals may not be able to see or 
reach easily and which place is full of sweetness and bliss. 
Rg Veda also refers to His consort §ri MahalaksmI. It states 
that His worship is easy and the repetition of His name is 
enough. It also refers to His incarnations. 

Thus it appears that the essential features of Vaisnavism 
were known to the Rg Vedic Aryans and they worshipped Him 
as the Supreme Being. The divine qualities of Visnu were 
enhanced late by the Brahmanas , the Upanisads and the 
Purfittas in the North and by the Alvars in the South and these 
laid the foundation for the systematisation of Vaisnavite 
philosophy and religion by Sri Ramanuja 

Coming to the central theme of the discourse of Prof. 
N. Subbu Reddiar in this volume, all the essential elements 
of §rl Vaisnavism, as practised and preached today, have been 
elaborated by him with special reference to the AJvar saints. 
Briefly they are as follows : that Srlman Narayana is the 
Supreme Being; that He is the creator; that His abode is the 
highest in the universe; that He is both transcendent in Heaven 
and immanent in the Universe; that for the devotees, He took 
the Vibhava form as Rama and Krsna and that to make Him¬ 
self easily available to all for worship, He has taken the area 
or permanent incarnation in temples. Their conception of 
the relationship of the individual soul to God is one of 
Nayaka-Nttyaki Mava-that is between a lover and his beloved. 
Nammalvar and Tirumankaimannan have emphasised this 
Madhura-bhava and sung in ecstasy and longed to become one 
with the divine being. In many passages their description 
shows how the separation from the Lord is unbearable to 
them. They appeal to Sri MahalaksmI to recommend them to 
the Lord's Grace to perform purusahara. They haye developed 
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sakti and more than that prapatti or saranSgati, the doctrine 
of surrender, as the means of attaining Godhead. They knew 
God and realized Him and became one with Him. It is said 
that after reciting his ten verses, Sri Tiruppanalvar, a harijan 
saint lost himself in ecstasy and his soul merged into that of 
Sri Rahganatha. The thousand verses of Nammalvar called 
Tiruvdymoliy are treated as sacred. They contain the essence 
of the Stlma-veda and particularly, that of Chandogya Upanisad 
which work is largely drawn upon for describing the creation 
in the Bruhma-sutras by the Badarayana to establish the 
existence of God, His attributes and the mode of reaching 
Him. Tatva-traya which is the distinguishing feature of §rl 
Vaisnavite philosophy is also referred to by Nammajvar. The 
emphasis of all the Prabandhams particularly of Namma|var is 
laid on true knowledge which is described as one, which finds 
the universe as the body of a universal consciousness or soul 
of which body all beings are limbs. It implies that there is 
only one thing in the world and that is God. In fact, he found 
God in everything in the universe. 

Lastly Saranagati or self-surrender as the means of 
attaining salvation and release from the cycle of births and 
deaths is described wonderfully by everyone of the Alvars, 
and Prof- N. Subbu Reddiar has quoted chapter and verse 
from the original text in support of his conclusion. I admire 
his great talents and his inexhaustible energy and industry in 
gathering the material which has spread over millenia and 
brought the essence of all the texts in the compass of a single 
work. 

I pray to Lord Venkateswara that He may grant him a 
hundred years of life to serve the cause of the Tamil language, 
religion and philosophy in an ever-increasing measure. The 
greatest tribute that can be paid to Prof. N, Subbu Reddiar 
for his glorious work is to keep his book in every library and 
in every home and to read and digest it. I most heartily 
congratulate him on his glorious work and wish his enterprise 
all success. 

Tirupati, M. Ananthasayanam Ayyengar 

February 15, 1977. hx-governor of bihar 



PREFACE 


This book is a fruit of my study of the compositions of 
the Alvars from the Religious and Philosophical points of view 
in the main and occasionally from the literary viewpoint. A 
fairly thorough critical study is offered in the following pages 
of the hymns on the strength of work done over a period of 
five years. 

The focus of the study is on Nammljvat ’s^goenfs, for he 
is the most well-known amongst the AJvars and held as the 
leadin g expo nent of Vaisnavism through Tamil and as the 
head of all those who have been following him representing 
Sri Vaisnavism in the post-Alvar period. However, the com¬ 
positions of the other Alvars and the contributions made by 
them to the cause of Vaisnvism have also been taken into con¬ 
sideration for purpose of( joth ing )Simi!arly in treatment to 
that of Nammalvar and for separately mentioning their contri¬ 
butions whichever are individualistic and unique in their 
nature. 

Although a critical study of the commentaries and criti¬ 
cisms upon these compositions is not within the framework of 
the present study, the expositions of the later Acaryas includ¬ 
ing their commentaries are utilised mainly for clarifying the 
interpretation of certain typical passages and problems of 
religious significance. A general, but brief, account of some 
of the well-known commentaries is given in a separate chapter 
(Section V, Chapter XXXI). 

Schools of thought in India and elsewhere have been 
mostly maintaining Religion and Philosophy as independent 
branches However, lndian*philosophyTias been theistic from 
the earliest timfcs with the exception of the schools of 
Absolutism. The concept of a personal deity is involved in 
this co-ordinated development of religion and philosophy, the 
principles of which have coalesed rendering impossible a treat¬ 
ment of one in a manner independent of the other. Works 
which are brought under the subject of philosophy proper do 
not question the foundations of religious experience and can 
be admitted to tacitly lend support to the validity of the 
religious experiences. Works like the Itihdsas , Puranas and 
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also Agamas which arc written in Sanskrit and the compositions 
of the Alvars which are in Tamil are religious in nature and 
content. They presuppose the authority of the philosophical 
foundations on which they are based and on which they are 
the solid superstructures built at various periods. There is 
thus no room for a discussion as to the exclusive nature of 
k treatment philosophical or religious of the problems dealt 
v; with in these compositions 

A study of the religious and philosophical contributions 
made by the Alvars cannot be undertaken without reference to 
the materials which are available in cognate sources. To free 
such materials from the scope of this study would lead to the 
understanding of these compositions as the rise of thoughts 
newly invented by the Alvars without any traditional back¬ 
ground and so not capable of accounting for the popularity at 
the hands of those who have been steeped in age-long tradi¬ 
tional lores. An attempt is therefore made here to classify the 
results of the study on this subject under sections which re¬ 
present the beginnings of the religious tradition which inspired 
the writing of these compositions, a general account of the 
AJvars and their compositions, then an intensive study of 
Nammalvar’s compositions, the influence of these composi¬ 
tions on the development of &ri Vaisnavism in the subsequent 
periods and a conclusion on the worth of these compositions. 


The study is divided into six sections the first of which 
forms an introduction dealing with the Alvars’ approach to 
Reality. The second section is devoted toproving that the 
cull of Visnu is as ancient as the Vedas themselves are. The 
theistic* personal and saguna aspects of the deity are traceable 
to the IfihZsas, Purfyas and the Bhagavad-gitd. The various 
forms which the Lord takes for the welfare of humanity are 
found better developed in ihe Agamas , their beginnings being 
indicated in the other earlier sources. Practical code of con¬ 


duct of a Vaisnavite gets treatment in the Dharmasastras in 
addition to the sources mentioned above. Some of the aspects 
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of the deity are also suggested and described also in the anci¬ 
ent Tamil classical literature. This section serves as a prepa¬ 
ratory chapter to the thesis. 

V*-* ' ^ j? • 


v- 
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The question of the period of the Alvars is taken up in 
the third section where the literary, epigraphical and other 
materials are brought forward to fix the dates of the Alvars 
with an approximate degree of certainty. The dispute regard¬ 
ing the actual number of verses and the order in which the 
compositions of these AJvars are to follow are discussed in the 
name section which also contains a brief literary appreciation 
of these compositions. The traditional conclusions on some of 
the matters treated in this section have been shown to be in¬ 
admissible in the light of the materials that are available of 
late. This section serves as a useful background f or a deep 
study of the compositions of the AJvars. 





The fourth section is the biggest with fourteen chapters 
dealing with several aspects of the Nftldyiram. Thejjeneral ap¬ 
proach of the Alvars is treated at the outset^ The prejninence of r 
Narayana, His perfectionSy forms, (exploit^ and His relation- L 
nhip to the self and the world take up^the next four chapters. 

God is shown to be both immanent and transcendent and the 
inner-controller of one and all not excluding Brahma and 
Rudra. Mystic experience which varies among the devout men 
belonging io the various faiths of the world finds its present¬ 
ation in the form of (NatuTe^ynd Bridal (Lov'fc. The former is 
not to be mistaken for "pantheism since it implies God’s 
transcendence also. The latter, though it could be traced to 
the lilas of Krsna in Vrndavana, finds a full and rich depiction 
only at the hands of the Alvars. The reason for this lies in the 
aesthetic appreciation of God with particular reference to His 
descent as Krsna and the area forms. The available sources 
have been fully utilised in this study of this aspect of love. 

Apart from devotion which functions ordinarily not at the 
mystic level but which draws man closer io the deity, the 
spirit of service which man owes to his deity as an act of obli- 
gution gets treatment and is shown to attain its perfection in ' 

tendering service to the bftitvavafas. The rich blissful experi-. 
once which a devotee is allowed to have by the deity here with-] ' ~ ,:>N 
in the limitations of the material world is openly proved as"V- 
obtainable even in the state of release. This aspect does not 
receive this much of explicit support in the sources which are 
Miid to belong to the earliest period of literary development. 
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After indicating the individual contributions of the other 
Alvars it is shown that the Ajvars do not generally escape from 
the suffering humanity to find consolation, encouragement and 
delightful enjoyment in God-realization. God-experience is 
well reflected in a major p art o f their compositions. The 
Ajvars are yet alive to the sufferings of humanity and they pres¬ 
cribe enviable recipes to tide over the miseries of the world 
now and here itself. The contributions of the Alvars are 
crowned with unique success in that their compositions came 
to be looked upon on a level with that of the Vends a rare and 
unique privilege given to what is written in a language which 
is other than Sanskrit 

The fifth section traces the impact and the influence of 
the message of the Ajvars on the leading exponents of Vaisna- 
vism in the post-AJvar period. The tenets of the Visi?tadvaita 
school of Vedanta, though primarily based on the triple found¬ 
ations {prasthdnatraya), were actually given shape and deve¬ 
loped on the lines oT the teachings of the Alvars. This was begun 
by Nathamuni, underwent a good development at thehandsof 
Yamuna and took a crystalised shape at the hands of Ramanuja 
who recognised and gave a special status to the Naldyiramb 
his teachings and by directing his pupil Pillan to give an ex¬ 
position oJ^TiruvSymoli This attitude to the compositions of 
the Ajvars as being an integral part of the spiritual training of 
the Vaisnavites was maintained and continued by Ramanuja’s 
disciples. But for the schism which has slightly divided the 
followers of the great master to form into two divisions bear¬ 
ing authority for doctrinal interpretation, the tradition of the 
Ajvars’ message is being uninterruptedly maintained in tact. 
Much of what is found to be the specific features characteriz¬ 
ing the outlook and conduct of\a VaisnavTt^within and with¬ 
out the house, in temples and^FeTigious conventions owes 
mainly to what the Alvars had taught and what has been 
assimilated by the Acaryas from Nathamuni downwards into 
the character of a Sri Vaisnavite. The commentaries on the 
Nnlayt'am and the Tiruvaymoii in particular have been having 
greater attraction and appeal both to the teachers, disciples 
and those who listen to the discourses on them. However, it 
must be said that these commentaries have more of the ideal 
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of eulogizing the bhdgavata cult than what is actuaUyneeded \ - r 
to understand the spirit and tenor of the Alvars. The \ v 
anecedotes which find room often times in these comment^ 
ries cloud much of the main issue which are i nvolv ed^ in. the 
interpretation of the original text. 


The last section shows that the doctrine of self-surren¬ 
der though not unknown in the period before the Alvars got a 
direct advocacy in the composition of the Ajvars and finding 
room in the spiritual training became one of the cardinal 
tenets of the post-Ramanuja Vaisnavism. It is no exagge¬ 
ration to state emphatically that through Ramanuja who gave 
importance to the path of devotion keeping those of karma and 
jnana at just below its level on account of the influence borne 
on him by the teachings of the Ajvars* that the devotional 
aspect, the mystic ideal of Nature and Bride, the spirit of 
service to God and His men which characterise any religious 
faith permeated the theistic schools of later Vai^navism such 
as those of Madhva, Nimbarka, Vallabha and others. A 
study of these compositions in comparison to that of these 
later schools of Vaisnavism would have pertinence to a study 
undertaken on the development of bhakti according to Rama¬ 
nuja and so is not attempted here as it lies beyond the scope 
of this thesis. 


The materials on which this study is based as also a 
table showing the method of transliteration adopted are given 
separately before the thesis proper. The appendicies which 
are eight in number contain information on the list of Brahma 
Vidyas, the order of enumerating the Ajvars, and the anecdotes 
referrred to by the Alvars but not traceable to any known 
source. A list is given on the number of verses composed by 
Nammajvaron the area forms of God enshrined in various 
temples. Another list here contains the number of shrines ex¬ 
clusively celebrated by some Alvars. The list of succession of 
llic Vaia^avits acaryas is also given for the understanding of 
the two traditions of the post-Ramanuja school. A table set¬ 
ting out the dates of the Alvars acceptable to the traditiona¬ 
lists also forms a separate appendix. 
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The work was originally submitted as a doctoral Thesis 
to Sri Veokateswara University. I heartily acknowledge the 
able guidance provided for the work by Dr. V. Varadachari, 
then Reader in Sanskrit Department of the University and now 
Professor Emeritus in the Department. But for his unstinting 
help and meticulous supervision the work could not have been 
taken shape as it has. 

My thanks to Dr, S. Viswanathan of the Department of 
English forgoing through the manuscript and offering useful 
suggestions. 

I owe the publication of the work in book form to the 
University Grants Commission and to the Government of 
Tamil Nadu whose generous grants have made it possible. I 
record my keen appreciation of the scrupulous care with which 
the printing and get-up of the book have been attended to by 
the S.V. University Press. 

I place on record my gratefulness to Sri M. Ananla- 
sayanam Ayyengar. former Speaker of the Lok Sabha and ex- 
Governor of Bihar, for graciously consenting to write a Fore¬ 
word to this volume. It is the volume’s privilege to have an 
introductory word from this distinguished son of India who is 
an uncompromising votary of Indian Culture and the premier 
citizen of the holy city of Tirupati. 

As a humble gesture to appreciation and regard, I dedi¬ 
cate this volume to late lamented Bharala Ratna Dr. S. Radha- 
krishnan who did more than any one to acquaint the West 
with the true essence of Indian thought. 


Tirupati - 517 502 
5 June 1977 


N. SUBBU REDDIAR 
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1. Nalayira Divya Prabhandham (Text in 4 Volumes: Vol. I (1955); 
Vol. II, III, IV (1956) Murray & Co., 5, Tharabu Chetti Street, 
Madras-1). 

2. Bhagavad Visayam (in 10 Volumes) (Ed.): S. Krishnaniachariar 
Madras (1925). 
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(f) Arumpatam by KunakarampSkkam Raminuja Jlyar 
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(h) Drfimidopanisad-tatparyaratnSvali by Vedanta Dc^ika 

(i) Dramidopanishad-safigati by Vatikes'ari Ajakiya Manavaja 
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(j) Tiruvaymoli-nurraniati by Manavajamamunikaj 


3. Annangaracharya P.B.: Divyartta Dipikai on Nalayiram (Ranchi- 
puram, Madras). 


4. TirukkSneri Dasyai: TiruvSymoji Vacakamalai (Ed.): Devanalha- 
charyar (Thanjavur Saraswathi Mahal Library, 1952). 
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Section I 


SUMMARY 


The idea of God is innate in man. Some are 
fortunate to have the realization of God and very 
often they pass through various stages beginning from 
rigid self-training and culminating in divine com¬ 
munion. The avatdra of the released selves as Alvars 
could be justified with reference to these stages of 
God-realization. The inexpressible ultimate Reality 
finds in the selves a kind of articulation however 
inadequate it could be for giving a full description of 
Godhead. The Alvars, leaving aside the ontological, 
and epistemological approaches for the study of 
God, make the aesthetic approach, and their attempt 
represents the continuation of the Upanisadic des¬ 
cription of God. The compositions of the Alvars have 
therefore a greater appeal to the human mind. 
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Introduction 


India has been a secular state since she gained indepen¬ 
dence in 1947. It has been so declared in the Indian Constitu¬ 
tion which came into force on the 26th January, 1950. This 
declaration was made to suit the conveniences of administer¬ 
ing a land peopled by inhabitants who profess faiths which are 
other than the indigenous Hinduism. Nevertheless, the fact 
remains there that religion is the warp and woof of the Hindu 
society. It has been so for millennia. The stability of the 
Hindu society down to the present day notwithstanding the 
impact on it of foreign faiths, the uninterrupted enlightened 
attitude towards ultimate Reality and a real, enduring earnest¬ 
ness in the cause of peace characterize the Hindu society and 
this is not a little due to the religious influence on the people. 
It was Alexis Carrel that remarked: “Religion brings to 
man an inner strength, spiritual light, ineffable peace 

A society needs economic development without which it 
will be subjected to the militant power of other societies. The 
economic stability may make it grow stronger with the further 
development of material welfare. Without the guidance for 
chalking out the correct path in its policies, the society may 
acquire an aggressive attitude and as such it needs some direc¬ 
tum in the right path Religion performs this function in a 
society, by keepug the economic power under proper control 
without undermining it. The Latin proverb says, ‘A man 
without religion is like a beast without bridle \ What applies 
to an individual i; applicable, with equal felicity, to a society 
uml a nation wh ch is constituted by many individuals who 
impart strength to the individuality of the nation by theirjust 
h ‘haviour. Irreligion or anti-religion is practised by a minority 
m a nation whose expectations are not fulfilled by the preach- 
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ings of that religion which they follow and so turn against 
their own religion out of sheer frustration. Treating the origin 
and development of irreligion, which is, of course, very 
ancient, is out of context when the religious attitudes, backed 
by philosophical inquiry, should engage the attention and 
study of a research worker. 

The word ‘religion’ is made up of two parts, namely, 
c re ’ and 4 ligion 5 which mean respectively 4 again ' and 4 bind¬ 
ing*. The word when thus derived can be taken to mean that 
man who is finite is part of the infinite from which he got 
separated. When it is said that he formed part of the infinite, 
what is meant is that he existed formerly in close union with 
the infinite. On account of his deeds he had to come away 
from it and hence the suffering is all the more severe. Even 
in bondage he is not really far away from the infinite, but 
owing to karma he feels the separation very keenly such that 
by practising the religious acts he could get at the Divine. The 
basis for this kind of feeling is only the desire to get bound or 
tied again to the infinite. The feeling that the finite is separa¬ 
ted from the Divine and is not in a position to have direct com¬ 
munion because of the limitations which are set by ihc physical 
frame and material surroundings creates in man a conviction 
that he had committed a sin on account of which he could not 
be with God. The acts of sin committed now and then by force 
of circumstances do affect man. The pious men and the saints 
do not commit sins but yet feel that they are sinners. They 
declare at times that they are the repositories of sins and are 
at the head of the host of sinners . 1 Thus it is not the com¬ 
mitting of sins that makes these pious selves get themselves 
filled with remorse, but the feeling of having committed the 
sinful acts that makes them give expression to their having 
sinned. This is called naicydnusandhana a mere declaration 
that they are sinners. Any act of unfaithfulness which they 
are forced to commit creates in them a more serious sense of 
sinfulness than in the case of an ordinary person who commits 
it . 2 This is the reason why such men are not able to bear sepa- 

1 Stotra-ratnam 23; cf. T.V.M. 4 7:1,3,9; ibid. 5.7: 1,2. 

2. The Essentials of Theism t p. 148. 
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ration from the deity, while an ordinary man, who though 
attracted by divine perfection, is not much worried by the lack 
of opportunities of having God-vision. While in the case of 
the latter, the thought of God does engage a little of his time, 
in the case of the former matters other than those of the Divine 
get insignificant attraction. 

The idea of God is innate in man. It is not actually 
acquired by education or any training spiritual or otherwise. 
People who could be condemned as very low and uncivilised 
believe in God. The very lowest Australian bushfolk-the most 
barbarous perhaps of barbarous creatures - believe in the exis¬ 
tence of a supreme being who is a moral law-giver and judge. 
They even call him 'Father’ and worship him in the character 
of an elderly gentleman. Savages are rarely athiests like us 
4 they entertain the larger hope * 3 . To have the idea of God is 
however different from having religious sense. 

Sentimental minds are easily affected by beautiful ex¬ 
pressions and enchanting music during religious worship. 
Such affections may reveal themselves in the form of external 
manifestations such as the gush of the tears of joy, change of 
voice choked with tears and others. Both those who are sub¬ 
jected to these experiences and who witness them are likely to 
take these manifestations as religious experiences . 4 However, 
even tlio non-believers in the existence ofGod get, on occasions 
like these, such emotional experiences, but this need not be 
wholly applied to all cases, as there are cases of genuine devo¬ 
tees who are to be marked out to be as such with much dili¬ 
gence. However, their experiences could not serve to guide 
others who are yet to enter the realms of God-realization. 
People of this kind could form the group of persons who require 
others’ guidance in the matter of spiritual experiences and are 
be t 'T placed thin others, for sympathetically responding to 
the religious content of the appeals made by men of devout 
In' tli. 


i ll-'Jint is Civilization ? p. 88. 

'I cf The Essentials of Theism , p. 7. 
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The development of religious consciousness is not a 
sudden phenomenon. A rather unromamic and deep study of 
God and His existence is required to be made by the aspirants 
to spiritual experiences. This will have to be undertaken, not 
in temples where the din and pomp of festivities easily attract 
all kinds of persons, but in secluded spots where the earnest 
aspirant could be in the least affected by the elements of temp¬ 
tation. Such cultivation of a disciplined life ensures at the 
right time which would be at any time near or distant the 
budding of the religious experience. This process could rather 
be likened to the flowering of plants which requires definite 
lapses of times varying according to the nature of the plant 
since the seeds were sown for their growth . 5 This could be 
taken to represent the procedure of karma . jna/uL/and yoga 
which should, as matters of events, follow one ifter another. 
However, this may not universally hold good. Man has, at 
the time of his birth, some residues of p/evious lives. The 
achievements in those lives, if any, could possibly change this 
order with the result that while some are destined to take only 
to the path of karma , others are endowed, at the time of 
birth, with sufficient knowledge of ultimate truth that they are 
not required to do all the deeds. Yet, others, like a yogin 
in trance, indulge in thoughts about the divine. 

Men, whether they pa>s through these stages or suddenly 
enter into the portals of God-realization, are not at all com¬ 
petent to guide the destinies of people through their religious 
experiences. Very few alone among them would have had the 
direct vision of God. The finitude of humanity cannoi by any 
means gauge the perfection of the divine. It is left to the in¬ 
finite Being to choose the occasion and reveal Itself to the 
aspirant and enJow him with the necessary equipment for 
enjoying communion with Him . 6 All the same, it is not every 
God-chosen man that could himself express to others his 
experience with God. With all the wealth of attainments for 
the same, the person may not be able to commuicate his 
experience to others Some could do this through an artless 

5. cf. ibid., p. 7. 

6. Kath. (Jp 2: 23. 
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talk. Only very few may be able to give expression to their 
experiences in well-chosen words of enduring appeal. Infinity 
of God is so inexhaustible that even the most well-equipped 
God-intoxicated poet cannot adequately speak about God . 7 

The fortunate selves, who were chosen by God and who 
had gone to enjoy spiritual communion of non-earthly kind 
after leaving their mortal coil, are endowed with faultless 
knowledge of God and His attributes. They have capacities 
to have enjoyment of bliss (finanda) and as such are belter 
equipped than others to speak of communion with God. It is 
this fact that suggests of what would have formed the basis for 
the divine descent of the Alvars and Ac&ryas . While some of 
them are held to be the divine weapons of Visnu descended down 
to the earth, others are verily, Adisesa and Visvaksena. The 
contact with the material world does not in the least affect the 
nature of their having been released. With their knowledge 
and other attributes without being influenced by the limitations 
of the world, they moved on as if they were in Vaikuntham. 
The mortal frame alone declared them to be men on earth. This 
is clear from the life accounts of all the Alvars, with notable 
exceptions . 8 These exceptions are exceptions only in one sense. 
While the other Alvars had occasions to display their God-hun¬ 
ger from the very time of their birth, these had to wait for an 
occasion for their spiritual realization getting aroused. This 
does not however prove that they do not belong to the host of 
devout men. 

As it is God that awakens religious consciousness in 
man, it is not necessary that to be religious-minded, one should 
be intelligent or undergo training . 9 This is clear from the exam¬ 
ple of Dhruva . 10 Just as one could lead a pure life without 
being learned and one who is deeply learned is not necessarily 

7. It is in this light that the Upanisadic passage requires to be 
explained, cf. Taitt. Up. 2: 9; The Essentials of Theism* p.93. 

H. Pcriyajvar, Tirumankaiyajvar, Tontaralip - potiya]var, Malura- 
kaviyakar and Kulac^karajvar. 

9. Man , the Unknown, pp. 282-83. 

10. Bhag. P. 4.9. 
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found to lead a moral life, aesthetic and religious senses could 
be aroused in men who have no education. Those who are 
educated are found to lack in aesthetic and religious senses. 
Hence religious consciousness is not the prerogative of the 
learned few nor is it confined to the persons born in the higher 
castes only. The Vaisnavite theology has wisely adopted a 
sane line of interpretation. Instead of giving credit to the 
superior social status of a devotee, it has made God’s grace, 
after the pattern of Upanisads , as mainly responsible for the 
arousing of religious consciousness, the individual, whatever 
be his status, being only the medium for the display of reli¬ 
gious sense. It is in this sense that Nammalvar, though he 
was not born in the higher caste, is admitted in the tradition 
of the Vaisnavite religion as the super -prapanna, being at the 
head of all his followers and through whom alone all who 
came after him have to approach God. 

While speaking about God whose infinitv in every one 
of His aspects lies beyond human range, limitations of one 
kind or other are to be faced. God is the Lord of time and 
He is not in time. He is beyond space and not within it. 
Everything other than God is finite. Therefore there is noth¬ 
ing that could be brought in to depict Him or any aspect of 
His with reference to the temporal, spatial and objective 
world. It is because of this that the Supreme Person is said 
to be beyond the reach of the words and thought . 11 However, 
men cannot assume silence on this account. He begins to 
articulate or blabber what is surging within. This inadequacy 
of expression is responsible for man’s incompetence to effecti¬ 
vely and correctly describe God. He therefore chooses his 
own expressions, for h : doe> not know any other. He draws 
for purposes of analogical expressions, instances of the world 
witn which he is familiar. Hence he describes God as surgar- 
cane, honey and so 01 . 12 All the same, these do not fully 
bring out the greatness of God. 


11. Taitt. Up 2: 9. 

12. Peri Tm 7.3; 10; cr. ibid. 2 3: 2; ibid. 7.10: 1, 2 and T.V.M. 3.4. and 

The Essentials of Theism p. 94. 
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A passionate longing on the part of the devotee to have 
direct vision of God is not without justification The prayers 
and pleadings would not only become unintelligible and worth¬ 
less but would also create in the mind of the devotee an utter 
in I i (Terence. though not dis-illusionment, towards God, had 
not ill j Deity tak*n step to communicate Himself to the 
devotees- Tils sense of complete dependence of the devotee 
on God instils hope for the aspirant and makes the sufferings 
for re inion with God bearable. That self could have the 
di ;c‘ apprehension of God who chooses to display His great¬ 
ness to it. It is in this sense that God’s presentation of His 
omnipresent form to Arjuna is to be explained. Man’s limited 
powers of understanding are no match for God’s eminence 
and as such he approaches God with the commingling of 
reverential fear and attraction There is room for fear 
because the whole thing is mysterious and he cannot any 
longer bea r the sight which overpowers him. Divine perfec¬ 
tion however draws him near God. 

The impact of the external world on the human mind 
c mil be interpreted to be threefold. The ideas are aroused, 
tlie objectiveness is felt and the human beings function them¬ 
selves with reference to it verbally or through physical activi¬ 
ties. Logic, sense organs and semantics respectively operate 
m these three fields. The results which are arrived at through 
the operation of these, establish that there shall be a powerful 
being behind the subjective world as well as the objective one. 
The mind of that being who could be designated as God is 
behind all this. Tie tasks of creation and protection of these 
presuppose that the idea of God is sustainable The more 
one reflects deeply on this the more one is convinced that a 
reverential attitude is aroused in man for God. Naturally, 
th isc who reflect and meditate upon this become worshippers 
of the Divine Others who could not adopt this process follow 
si nplv what these do and join them. This is the reason why 
worshippers of God are far more numerous thin the worship¬ 
pers of mammon or any other thing in the world 13 

M. cf. Collected Papers of Charles Saunders Pierce , edited byCharle, 
Hartsharne and Paul, Weiss 6, cited on p. 486 of God in Modern 
Philosophy . 
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Philosophy, which is of the nature of enquiry into the 
nature of reality, adopts several methods of proving the exi¬ 
stence of God such as metaphysical and ontological 14 and the 
moralistic . 15 It is one thing to attempt at proving God’s 
existence and it is another to attempt at knowing Him. The 
former is an act which is purely an intellectual feat and com¬ 
prises analytical procedures which tend to become more and 
more abstract, leaving aside the existential aspect of God. 
However, those who are keen on knowing Him du not but take 
note of the fact that there must be a creator for the world. 
The devotion which they have for the Divine docs not make 
them indulge in abstract discussions as to the manner in which 
creation could have taken place or the materials out of which 
the world has been created. The idea that He who created 
does also afford protection and therefore He alone shall be 
approached for protection is uppermost in their minds. Hence 
the devout worshippers, like the Alvars, refer constantly to 
the acts of divine creation and protection. 

The general understanding of creation is that God 
creates the world in ord^r that the selves, which lie inactive 
during the period of deluge, could take the physical frames in 
accordance with the result* of their past deeds and undergo 
experiences for such actions and gain also fresh and new ones 
which if He wills would contribute to their spiritual progress 
and if He does not would leave them far behind. The Vaisna- 
vite theology would offer a better and more convincing expla¬ 
nation for this theory. As a matter of fact, this is, in a 
general way, the interpretation offered by the theologians of 
any religion. The Upanisads declare that creation is an act of 
the Will of the Divine 16 and that the world is a sport 17 . Both 
these require an explanation. Why should the Divine enter¬ 
tain a will? If the intention of God is to bring a world into 
being in which the selves would have recompense for their 


14. These methods are not fully effective. Vide: God in Modern Philo¬ 
sophy, pp. 398-399 and History of Western Philosophy , p. 476. 

15. cf. The Essentials of Theism, pp. 117, 141. 

16. Taitt. Up. 2: 6. 

17. V.S. 2.1: 33. 
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deeds, then this would be only a repetition of what happened 
earlier, that is, before deluge. Again, God is said to enjoy 
the world as a child does its playthings. The selves are not 
inanimate objects like playthings. They have the capacity to 
enjoy or suffer when affected by others. Will not God be con¬ 
tributing to their suffering also? How then could he be justi¬ 
fied if He adds to their sufferings in His sports with them ? A 
study of the compositions of the Alvars shows that God creates 
the world thiough His Will prompted by generosity for man¬ 
kind. If finite beings exist, they do so because of the suste¬ 
nance they derive from the Infinite. The selves, which also 
come under the category of the finite, shall not be allowed to 
remain in complete ignorance of their nature in relation to the 
Supreme Person. God therefore provides, through creation, 
an opportunity for the selves to - have an actual share in the 
general nature of being 18 This is well expounded in Vaisna- 
vite theology. It is to protect His men that God descends 
down to the earth which He has created. It could rather be 
said with the Alvar that God takes such forms which His 
particular devotee yearns to behold and have communion 
with and presents Himself before him . 19 This explains the 
various descents which the Lord took in vibhava and also arcs. 
God felt that He should be with His man and came to him, 
entered his heart and filled it up to the brim . 20 He made the 
Ajvar realize His full pervasion of His person. He has not 
chosen to leave him on any account. The Alvar notably 
observes that He is casting His looks hither and thither remain¬ 
ing within him - 1 It is this kind of intense communion which 
the cowherdesses in Vrndavana sought passionately. This is 
suggested to be the motive for the creation of the world and 
divine descent of the Lord . 22 

Theology is based on mere faith which takes divine dis¬ 
closure of truth as never failing and hence does not provide 

IH. The Essentials of Theism, p. 103. 

19 M. Tv. 44. 

?0 T.V.M. 1.7: 7; 9.6: 3, 5.8. 10. 

II ibid., 1.9. 

,\V Rfimanuja: Bhag avadgUabhasvya 4:8 
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scope for the exercise of Tree reasoning. Revelation is admit¬ 
ted of unquestioned authority. On the other hand, philoso¬ 
phical enquiry affords room for a critical examination of all 
facts and begins questioning even the authority of revelation. 
The Vaisnavite school brings about a reconciliation between 
the two. Revelation can be examined critically but could not 
be discarded. Revelation which takes the name of the Vedas 
is a document as it were containing the findings of eternal 
truths offered by great seers as a result of their spiritual intui¬ 
tion. These truths intuited by the sages lie beyond the opera¬ 
tion of the senses and so beyond inference also. Naturally the 
authority of revelation which contains information on these 
truths cannot be explained away but could be explained on 
grounds of reason. 

The Taitliriya Upanisad begins with an enquiry of 
Brahman and notes the stages marked by anna t prana , manas , 
vijndna and ananda. The conclusion arrived at is that 
Brahman is ananda which is a strong ground for maintaining 
that Brahman is bliss (ananda) and rasa (delectation). Bliss 
is not denied to the individual self but there is a gradation in 
the quantum of bliss which goes on increasing with the selves 
who are placed at different kvels, It is said in this Upanisad 
that the bliss of Brahman is too great being at the highest 
stage representing it from the stage of man . 23 Both these 
facts are to be studied together and result of this study would 
show that Brahman is of unexcelled bliss The Sanskrit 
word for unexcelled is 1 niratisaya 1 which means unsurpassed, 
thereby meaning 'that a stage higher than that of Brahman does 
not exist*. The Alvars start there where the treatment was left 
by the Upanisads. Hence Nammalvar begins the Tiruvdymoli 
with the words “uyarvu ara uyarnalam utaiyavan - . “uyarvu 
ara" means ‘having no higher of that category*, "uyar 
nalam" means ‘great bliss*. The passage means that Brahman 
has great bliss which has no higher stage. This is only a 
paraphrase, rather a more explicit rendering of the Sanskrit 
word e niratisaya ’. Another factor that requires mentioning 
here is that the word ‘ brahman * which means ‘big and in- 


23. Taitt Up. 2: 8. 
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creasing’ is aptly rendered by Nammalvar in the passage 
cited above. To be huge or great. Brahman must have some 
other objects which shall be smaller to it. To be increasing, 
it must go on increasing, the previous stages being marked by 
the occupation of others which could not compete with it. 
Both these meanings’show that Brahman is supreme and must 
possess attributes which alone could be made use offer 
noting the difference between it and others. Innumerable 
qualities should be meant here, for Brahman’s eminence and 
superiority over other things must be in all aspects without 
exception. The CJpanisads rightly state dnanda as the 
supreme mark of Brahman and rightly did Nammalvar note 
this and introduced this concept in the opening line of the 
Tiruvaymoli. The ultimate truih (tattva) is thus started hare 
by the Alvar. 

The Upanisads 24 describe Brahman as l rasa\ that is, 
enjoyable. The next passage tells us that on getting it, the 
self becomes blissful. That is. the self is able to enjoy com¬ 
munion with God after realizing Brahman. Standing at a 
distance with awe and terror is not what characterises God- 
realization. It is not simple karma % doing rights which are 
enjoined by the Vedas. Merely knowing Brahman does not 
satisfy the self. Enjuyability of God's presence marks the 
result which the self shall aspire for even in this life. There 
it thus a mystic tinge in the Vaisnavite concept of God-reali¬ 
zation. This experience (anubhavaj cannot be complete and 
perfect so tong as the self lives in this world. It can assume 
its fullness (paripurnabrahmdnubhava) only in the stage of 
llnal release when all shackles of the material kind get 
iihnttered. 

It is held that the Upanisadic passages like ‘All this is 
verily Brahman ’ 25 point to the pantheistic tinge, but what this 
passage means is that this world constituting all the existent 
filings is Brahman. The world does not exhaust Brahman 
winch transcends 5 t . 26 Besides, the passage means that the 

M I ttitt . Up7 277. ~~~ — — 

JV Ch. Up. 3.14: 1 
jft R.V. 10.90: 1. 
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world is in Brahman, owing its being and sustenance to it. 
God is transcendental, a feature which explains His infini¬ 
tude. He is also immanent which consists not only in being 
the inner essence of the world, or their core but also its epi¬ 
centre controlling and ruling the world. This explains that 
God is the redeemer “apportioning pleasures and penalties 
in exact proportion to the moral worthiness of the hand or 
doer .” 27 This Vedantic concept of Brahman does not offer 
any consolation to suffering humanity. The negative concept 28 
of Brahman having no inequality or cruelty with reference to 
the selves who get the results according to the nature of their 
deeds 29 does not give the selves any hope for depending upon 
God in order to become free from the miserable effects of the 
deeds committed voluntarily or otherwise. God is therefore 
declared in the Agamas as taking the five forms out of mercy 
for helping humanity. These forms do not represent any 
anthropomorphic development. Rightly does the school of 
Vaisnavism attach importance to the vibhava and area forms 
of God. Even there the ared form gets more significance. 
Divine grace makes God take the divine form called S ubhSs- 
raya or DivyamahgaJavigraha (auspicious form) the very name 
of which shows that it has no material setting. This sets aside 
the concept of incarnation of the Christian theology from 
getting applied to this concept of vibhava and ared which 
could be better rendered by the word 4 avatar a' or divine des¬ 
cent. Divine mercy which displays itself in these forms is the 
outcome of the ethical perfection of God which is represented 
by amalatva. In one word amalatva % shows the absence of all 
possible defects and attributable changes which the selves and 
the non-sentient things are subjected to. This quality stands 
for purity of all kinds. 

The Absolute or abstract deity does not satisfy the God- 
hunger of man. The devotion of man does not get perfected 
until there is a response from the Divine. Man yearns to have 
some sort of personal relationship with God. The concept of 


27. The Philosophy of Vi&istadvaita, p. 752. 

28 . V.S. 2.1: 34. 

29 . Br t Up.4.4 : 5. 
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a personal deity is thus necessary for the devout worshipper. 
What kind of personal relationship man would be desirous of 
having cannot be easily determined. It depends to a large 
extent on two factors. The first one is the nature of response 
on the part of God that would evoke feelings of attraction in 
the devotee The second factor lies in the mental attitude, 
aptitude arid capacity of man to receive the particular kind of 
response from God. The accumulated residues of karma of 
tlie self in previous births have a definite part in shaping the 
predilections of man. One cannot predict what kind of 
reception the self would be able to offer to God God could 
be considered as creator and protector. In general, father¬ 
hood of God could receive stress in this case. Respect 
coupled with freedom, restraint associated with submission to 
I lie dictates of a supreme well-wisher and a sense of security 
which the deity would not withhold from the sinner, not in 
the least mindful of the latter’s defects, mark the attitude of 
ihe devotee. The forms of the Lord as the child Krsna and 
the youthful Rama attracted almost all the Alvars making them 
treat such forms with parental affection. It is really surpris¬ 
ing how the element of devotion transforms the attitude of 
the devotees. Parental affection is expected by the devotees 
of God but here, the devotee treats himself as the parent of 
the child who is God Himself. In certain cases, the loveliness 
of the form of God as that of Krsna and more so of that in the 
area form as in the shrines of Tirunaraiyur captured the mind 
and senses of the Alvars to the extent of making them behave 
as though they were the spouses fit for the Lord. 

One of the gjeatest contributions made by the Alvars 
in regard to the concept of the Godhead is the stress on the 
infatuating aesthetic beauty of God. The theological back¬ 
ground for this is supplied in the sacred texts such as epics, 
I'aranas and Agamas. The Alvars went into raptures at the 
onchanling beauty of the area forms which they identified 
wMli the Sleeping Beauty in the milky ocean and the vibhava 
lomis . 10 The aesthetic attribute ananda forms the basis for 
the en joyment of the forms whose attractiveness is to a large 


m The Philosophy of Vl&istadvaita , p.205. 
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extent related to the ethical perfection of amalatva. This is 
well borne out by the composition of Tiruppanalvar who 
begins it by referring to this attribute and surveys graphically 
the Sleeping Beauty at Sri Rangam from foot to head. The 
Alvars conceive of this elegant beauty even in Nature which 
serves as a vesture to the Divine and become attracted to 
God treating Him as a child or lover and themselves as 
father, mother and beloveds. It is rightly remarked : -But 
to the mumuktUy as a mystic who seeks the intimacy of 
communion, the ontological Beyond and the eihically Perfect 
have no value or attraction. It is aesthetics that mediates 
between metaphysics and ethics and brings down heaven to 
earth, and elevates earih to heaven. Aesthetics is midway 
between sensuousness and spirituality, and bridges the gulf 
between the finite and infinite”. 31 

The compositions of the Alvars are more expository of 
God-realization than being a critical enquiry into God’s exis¬ 
tence. Their mystical experiences are recorded in their 
compositions. The Alvars had much of the aesthetic 
temperament which involves hard discipline and renounce¬ 
ment of all the things in the world. Practice of contemplation 
shall be continued for a long time expecting the spiritual 
light to be shed. Shut from the world, the aspirant weans 
himself from himself. “His mind escapes from space and 
time”. 32 He gets communion with God and enjoys his 
realization of the ineffable Being possessed of aesthetic per¬ 
fection and innumerable virtues which draw the human x 
mind to It. 

The idea of God, as could be gathered from the 
ancient sources such as Vedas , Itihilsas, PurSnas and Agamas , 
is found inherited by the Alvars. The NZlayira Divya 
Prabandham took up for treatment a personal deity, endowed 
with a frame of aesthetic perfection. Initiated into mystic 
experience, the Alvars went into raptures at their commuion 
with the Divine beauty which presented Itself in a variety of 


31. ibid., p.201. 

32. Man , (he Unknown , p.132. 
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forms and at times in accordance whh their wishes also. The 
one feature that could be declared 10 be prominent in their 
compositions is that they felt not infrequently the physical 
limitations which prevented them from having uninterrupted 
communion and yearned for a termination of these limits in 
order to have Him within and without and enjoy His imme¬ 
diate and intense presence. 
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PRE-ALVAR PERIOD 

SUMMARY 

Tn this section it is shown that Vaispavite 
philosophy and religion which the Alvars have 
propounded in their works is as old as Hinduism. 
While philosophy defines Brahman as the Godhead 
that takes its role in creation, sustenance and destruc¬ 
tion, religion identifies the same Godhead as unity in 
trinity with Vispu who pervades all the souls. 

Visnu is a Vedic deity occupying a subordinate 
position in the Rg Veda. He rose to eminence during 
the period of the Brdhmanas and Upanisads. His 
three strides made Him identified with the sun. He 
is at first a friend and well-wisher of Indra. His emi¬ 
nence is evident from the appellation Purusa which He 
assumed. On the plane of ritualism, He came to be 
identified with the sacrifice and on the philosophical 
side, He became the inner controller of all beings. 
The concept of His divine descent emerges in the 
later periods when He became fit for adoration and 
i a me to be called Nardyana. 

In the epics and Purdnas, Visiiu came to be 
ticatedasthe supreme deity with the names Bha- 
Kiiwin, Vdsudeva and others. With His countless 
<|tialilies endearing Him to humanity, both gods and 
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men approached Him in times of distress. The 
Pancaratra doctrines get treated in these works, 
especially in the Ndrdyaniya section of the Maha - 
bhdrata. His various descents for the sake of 
humanity receive special attention in these works. 
Devotion, worship of the deity and devotees and 
congregational prayers form part of the practical 
religion preached here. 

The Bhagavad-gitd identifies Krspa with 
Visnu. The concept of Visnu as Purusa paves the 
way for the declaration of Sri Krsna as Purusottama, 
Vignu as the Supreme Deity is reiterated here Such 
concepts as that the world is real forming part 
of the Supreme, the concept of Prakrti as not 
being an independent principle, the dependence 
of self on the Universal Self being only His instru¬ 
ment, that the self should do his duty, the doctrine 
o{ karma, the path of emancipation, and the relation¬ 
ship of God and the soul have received significant 
treatment in the Gitd- Stress is laid here on disci¬ 
pline and duty. Both the deed and its results are to 
be dedicated to Vi§nu. 

The Agamas lay stress on the external mode 
of worship without barring the mental worship 
emphasized in the Gita. The various modes of 
worship, their ritualistic details, the concept of five¬ 
fold forms of God, the emphasis on bhakti and 
prapatti* specific details with regard to the erection 
of the temples, information regarding the ethical life 
and code of conduct of the Vaigiiavites, specific 
details regarding the marks of a preceptor have all 
found their place in the Agamic texts. The antiquity 
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of the Pdiicarstra mode of worship is known from 
epigraphical and literary sources. The area form of 
worship and the elevation of the act of worship to 
the state of sacred rite (yaga) are some of the strik¬ 
ing features of the Agamas. The VaikhiSnasa mode, 
which is equally ancient, has some marked features. 
The Jitante Stotra which is perhaps pre-Agamic in 
date, deals with the doctrine of prapaiti and sad- 
gunya of Vi?nu. 

The path of devotion is reiterated in the 
Bhakti-satras of Narada and Sandilya with greater 
emphasis on the unique nature of devotion. Love of 
God is insisted as an essential pre-requisite for the 
operation of the divine Grace and therefore posited 
as a precondition for salvation. Classification of 
devotion, its manifestation in many forms, the means 
for the attainment of devotion, the positive means for 
the cultivation of devotion get full treatment in these 
texts. The Dharma-sdstras deal with the code of good 
conduct, modes of expiation for sinful deeds, the 
religious rites which are to be performed in the sacred 
fire and the greatness of the deities. The rules to be 
followed by the devotees of Vi nu are endorsed in 
these works. 

These ideas and concepts spread to the far 
south and found entry in the ancient classics of Tamil 
literature some of which could be assigned to the 
period before the birth of Christ. The Pattu-p-pdttu 
and Ettu-t-tokai collections which are the production 
of these periods reveal the extent to which the funda¬ 
mental doctrines of Vai?navism as recorded in the 
Sanskrit works came to be admitted into the Vis^u 
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cult in the Tamil regions. The Pancaratra concept 
of vyuha was a familiar tenet in these parts. 
Temple worship was a well-known trait of the cult of 
Vi^nu. Certain anecdotes in the life accounts of 
Rima, Kr?na and others not to be found in the 
Sanskrit sources, have been in vogue and seem to 
have had their rise only in these regions. 

There were several streams of philosophical 
and religious tradition connected with the cult of 
Vis?u. Vispu, Kr?na, Vasudeva, Niriyana dnd Bha- 
gavsn are the names of the deity treated at different 
periods as fit for adoration. The identity of the deity 
as having some of these names was dealt in some of 
the source books and finally before the birth ot 
Christ, all these names came to refer to only one 
deity, Narayana. Devotion, mystic experiences, 
worship in the temple, features marking the life of a 
devotee have all come to form the foundations of the 
Visnu cult in the period preceding that of the 
Alvars and could be treated as the tenets of Vaisna- 
vism which created a deep impression on these Tamil 
Vaispavite saints. 



Chapter II 


VISNU IN VEDIC LITERATURE 


The Vedas are the earliest literary records of the 
ancient Indians. They are four under the names Jfgveda, 
Yajurveda, Samaveda and Atharvaveda. Of these, the 
the earliest and is the foundation for the composition 
of the other three Vedas . The name * Rgveda 1 means the 

Veda of adorations. Such adorations are directly addressed 
to gods whose forms shone forth in the hearts of the poets 
who were the seers of Mantras . Among the various gods who 
were adored in this Veda , Agni and Indra have about two- 
thirds of 1017 hymns addressed to them. Maruts, Rudra, 
Asvins, Savitr, Varuna, Visnu and Mitra are among the well- 
known gods who are adored in the remaining portion. 
Offerings.were made in the sacred fire invoking the gods even 
at the very ancient time when the hymns were composed an6 
for this reason, Agni who represented the sacred fire, was 
given special treatment in the Rgveda . Similarly, Indra, as 
the Lord of gods, received frequent invocations. Agni or 
Indra do not get any preferential treatment over the other 
gods nor is any special significance attached to the latter. 


In the other Vedas and the Brdhmana and Aranyaka 
portions of them including those of the Rgveda, Rudra and 
Vijpu gained prominence without any detriment to the 
positions of Agni and Indra. The exclusive importance 
which Rudra and Visnu acquired is to be found for the first 
lime in some of the Upanisads like Svetaivatara , Atharva - 
tiras, Jsbdla and others in the case of the former and Mahd- 
nardyaniya t Sub&la, Nfsifphatctpaniya and others in the case 
• if the latter. Later, their greatness shot forth in the Itihasas 
nnd Purfyas to dizzy hights overshadowing the original great 
positions of other gods. 
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Among these two gods, Rudra is celebrated in the 
Rgveda 1 as fierce, exalted and unassailable.- The hymns 
addressed to Him refer to the fear of his terrible missiles 3 . 
He is implored not to injure people, cattle and to save them 
from distress 4 . He is referred to as the physician among the 
physicians 5 . To avoid His wrath, oblations are to be offered 
to Him 6 and obeisance to be shown to Him 7 . Prayers are 
offered to Him in order that His worshippers could be happy 
with sons, grandsons and all their relatives 8 . Isina* and 
Kapardin 10 appear as His epithets. In the other Satphitas 
and BrVhmaryas, Mahadeva 11 and £iva occur as His names. 
He holds the Pinaka bow in the hand 12 . The Yajurveda glorU 
■fies Him in a section which became known, as Satarudriya l3 . 
This paved the way for His glorification in the Svetaivatara- 
upanisad . 

The benevolent aspect of Rudra in offering protection 
to His worshippers in times of distress must have given rise to 
the appellation Siva to Rudra. This word ‘iiva* which means 
auspicious, came to be used for Rudra in the post-vedic period 
and the creed of 6aivism arose out of this word. The word, 
* bhagavata\ which is normally taken to mean a devotee of 
Visnu, seems to have been used with the word 1 iiva' as Siva 
bhftgavata, in the sense of devotee of Siva 14 . The Siva- 


L. R.V. 143; 1.114; 2.33; 5.42; 7.46 

2. ibid. 1.114:9, 2.33:9. 

3. ibid. 2.33:10, 14. 

4. ibid. 1 114:7, 8; 2.33:14 

5. ibid. 2.33:4 
6 ibid. 2.33:5 

7. ibid 1.114:11; 5.42:11 

8. ibid. 2.33:14 

9. ibid. 2.33:9 

10. ibid. 1.114:1 

11. MaitrayanJ Samhita 2.9.1; Aitareya Brahmana 733; Taittirlya 
/?ranyaka 10.11:2. Burning of the three cities is referred to in 
the Taittirlyasamhito 6.2:3. 

12. Taitlirlyasamhita 1.8.6.2, Vajasaneyasamhita 3:61; 16:51. 

13. Sukfayajurveda 16.18. 

14. Varttika on Astadlyayi, 2.1.60. 
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bhctgavatas arc described 13 to have " carried in their hands 
iron lancts as an emblem of the deity they worthipped" 16 . 

It is held that Saivism was a flourshing creed in North- 
Western India and that the worship of Siva extended in the 
hill regions in the West “ as far as Bactria, the present Balkh 
in Afghanistan, and in the north as far Meros or Mcru, which 
may be identified with Pamir " 17 . It combined in it the ele¬ 
ments of the Vedic and Indus Valley cultures 18 . In the course 
of its development, it absorbed many of the peculiarities of 
the Dravidian and Indus Valley civilization 19 . The Dravidian 
origin of Saivism and the absorption of this creed into 
the Aryan fold is also advocated by some scholars. Kashmir 
and South India have Oeen all along the greatest strongholds 
of Saivism. 


& 


» 

The Rudra-Siva cult has more of the ascetic element 
and yogic practices which characterise the life of its votaries. 
'It is only in the later stages of its development, particularly 
in Southern India, that de votion marked the dominant 
feature of this cult. Yet, the cult owes not a little to the 
Vcdic texts for inspiration and development. 

Vai§navism is as old as Saivism, or for that matter 
Hinduism and it has been extolled through the ages as the 
religion of redemption. It connotes the religion in which 
Visnu, the eternally pure and perfect, enters into the history 
of humanity with a view to redeeming the bound self from 
iinlulness and selfishness and vais?avise its nature. Sri 
Vitisnavism makes the meaning more explicit by defining the 
dual function of Visnu as Sriyahpati which consists in universal 
mdemptioa. While Visistadvaita as a philosophy defines 
llr a tun in as the Godheid that creates, sustains and destroys 
ihe universe with a view to brahmanising the finite self. 
Viii^uvisin in its religious aspect identifies the same Godhead 


19. Mahabhasya 5.2:76 

I ft, Evolution of Hindu Sects p 94 

17, Ibid, p. 95 

IN. Ibid. p. 102 

Ml Ibid. p. 104 
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as unity in trinity with Visnj who pervades all souls and 
vaijnavises their nature. 

The Vedas comprise of four Books, Rk , Ydjus , Sctma 
and Atharva. Each has four divisions called Saiphitd, 
Brahman a, Aranvaka and Upatiisad In the view of the 
scholars ot the West, these Vedas , together with these divisions, 
were composed at different periods by several authors 20 . The 
Rg Veda is the earliest among them, some of whose hymns are 
found incorporated in the SamHitas of other Vedas. These 
scholars maintain that in the earliest periods, the Rg Vedic 
seers were worshipping Mature 21 and that anthropomorphism 
was a feature of Vedic religion. It must, however, be said in 
this connection that the deities are considered to have both 
visible and invisible forms and that the forms which are con¬ 
sidered to be visible have marked features which could belong 
to a corporeal form Tnis proves the innd missibility of the 
theory of unthropmorphism. 22 The very idea of worship 
presupposes that the worshipper is cognisant of the superior 
and beneficial features in the character of the deity concerned* 
Without having a concept of what a deity would be like, there 
cannot rise the concept of worship Nature too is divine, 
according to the Hindu ideals, and so if it is said to have been 
propitiated, it must have been only as representing an aspect 
of the divine that worship could have proceeded. 

Visnu is a Vedic d^ity occupying a subordinate position 
in Rg-Veda. He is being celebrated in only five or six whole 
hymns, but his name occurs not more than a hundred times in 
all. He is said to be young, but vast in body, not a child, 
and his one great action is taking of three strides; hence he 
is called the wide strider. The word 4 urugdya 9 which is used 
in Ftg-Veda l.lo4:l is taken by A.A. Macdonell in the sense of 
'wide-going’. Sayana. however, takes it in the sense of 
* praised by the great \ The long strides which he takes and 
the three steps by which he measures the universe, are always 

20. History of Sanskrit Literature, pp. 202-205 

21. A Vedic Reader (Introduction), p. XVIII 

22. The Central Philosophy of Buddhitme p. 15 
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described with an enthusiastic spirit. Of the three strides two 
arc visible to men and can be approached by them, but the 
third no one can transgress, and is beyond the ken even of 
birds. 23 But again it is said the wise see the highest place of 
Visnu-called Paramapada- as it were an eye fixed in the 
heaven." 4 That highest place where there is well of honey 25 
is said to be the dear abode of Visnu, beyond the ordinary 
mortal ken, which 'man apprehends not, nor can the soaring 
winged birds pursue’ 26 and in which ‘Gods rejoice’ 27 and 
'god-seeking men delight'. 28 The Rg-Vedic poets pray 29 that 
people may go to this blessed abode of Visnu, 4 where he him¬ 
self dwells inscrutable' to enjoy felicity. Hopkins opines 30 
lhai the later popularity of the god lies in the importance of 
his Paramapada which is said to have been the home of 
departed spirits. 31 In later times, Visnu-pada became a 
synonym of the sky and the abode of Visnu became the goal 
of spiritual aspirations of the devotees of that God and several 
places situated usual ly on the top of the hills came to be styled 
as Visnu-pada. 

It is understood from Durgacirya’s commentary on 
Yaska’s Nirukta 32 that the three steps of Visnu are the three 
periods of the sun’s course viz., his rise, culmination and 
letting. 'But Keith points out that this interpretation is not 
in keeping with the highest place of Visnu. 33 According to 
another ancient commentator, Sikapuni, by name, the three 
pudas are believed to refer to the three-fold manifestation of 
light in the thr;e divisions of the universe, viz., fire on earth, 
lightning in the atmosphere, and the sun in the sky. 34 The 

H RV. 1.155:5. 

M ibid., 1.22: 20. 
ibid., 1.154: 5. 

'ft Ibid., 1.155: 5. 

n 'bid., VIII.29: 7. 

JR ibid., 1.154: 5. 

n. ibid., 1.154: 6. 

10. Religions of India , p 56. 

II RV. 1.154: 5,6. 

W Nirukta 12: 19. 

II Religion and Philosophy of the Veda and Upanisads . I., p.108. 

14, cf. Vedic Mythology, p.38. 
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Taiitiriva Sarphita and the Satapfttha Brahmana 35 also refer to 
the three places of Visnu as earth, air and sky. The three 
imperishable step< mentioned in the Rg-Veda were endowed in 
later times with a spiritual meaning. The Bssnagar inscrip¬ 
tions interpret the 'immortal* padas as denoting ‘Self-control, 
renunciation, and vigilance which lead one to haven* appar¬ 
ently pointing to the abode of Visnu as the God of gods. 36 

The Rg-Veda regards Vi$nu as a youth and as a leader 
who is said to have defeated §ambara. 37 In the capacity of a 
warrior Visnu is often closely associated with Indra and the 
two gods are supposed to be masters of the world. 38 He is the 
helper of Indra with whom he is often allied in the fight with 
Vrtra 39 In the hymns addressed to Visnu alone Indra is the 
only other deity incidentally associated with him. One hymn 
is dedicated to the two gods conjointly. 40 Through the Vrtra 
myth, the Maruts, lndra’s companions, are drawn into alli¬ 
ance with Visnu, who throughout one hymn is praised in combi¬ 
nation with them. 41 According to a legend in the Aitareya 
Brahmana , 42 Varuna, Brhaspati, and Visnu successively helped 
Indra in turning out the asuras. In the Rg-veda Visnuis certainly 
inferior to Indra as is evident from such names as Indra-Visnu. 43 
But there is no doubting the fact that the Vedic legends served 
as the basis on which the superstucture of the Visnu mythology 
of later times was built. Barnett suggests that, according to 
the lay imagination, a transfusion took place of some of the 
life blood of Indra, the most truly popular god of action 
among the Rg-Vedic deities, into the veins of Visnu, as a result 
of the close relation between the two gods in early Vedic con¬ 
ception. 44 According to later tradition, Visnu is considered 
as one of the maifestations of the sun. 4 ^ The later conception 

35. Sat. Br. 1.9: 3, 9. 

36. Select Inscriptions I, pp.90 f. 

37. R.V. 7.99: 5. 

38. ibid., 6.69; 7.99. 

39. ibid., 4.18: 11. 

40. ibid., 1.155. 

41. ibid., 1.85: 7. 

42. Ait Br. 3: 50. 

43. ibid., 4.54: 4; 7.99: 5; 8.10 2. etc. 

44. Hindu God > and Heroes ., p .41. 

45. R.V. 1.155:6. 
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of Visnu as 4 udyatkoti-divakarabha ’ and 4 savitfmandala- 
madhyavartin * as well as his association with the conch or 
discus resembling the disc of the sun god with the bird Garuda, 
adapted from the Rg-Vedic conception of the sun as a winged 
celestial bird, also points to His solar character. In many 
passages of the Rg-Veda> Visnu is mentioned along with the 
Adityas, while later works represent Him as one of them. All 
this shows that Visnu was regarded as the sun or endowed 
with the qualities of the sun. 

Visnu, in spite of his comparatively subordinate posi¬ 
tion in the Rg-Veda f began to rise in importance in the time 
of the Brahmanas. 46 In the Brahraanic period there is the 
mention of Agni as the lowest (avama) of the gods and Vi?nu 
as the highest (parama) 47 These two terms may be taken to 
mean ‘earthly 1 and ‘heavenly 1 gods respectively. But the same 
work also regards Visnu as the door-keeper (dvarapa) of the 
gods. 48 This is no doubt an uncomplementary epithet, unless it 
is taken to mean that Visnu probably regulated entrance into 
the heavenly world. A Rg-Vedic passage calls Visnu the germ 
(garbha) of rta which may mean sacrifice or moral order. 49 
According to the Sathapatha Brahmana , ‘Visnu is the sacrifice; 
by striding, he obtained for the gods that all-pervading power 
which now belongs to them 1 . 50 The equation of Visnu with 
the spirit of sacrifice was possibly suggested by the fact that 
both were considered to be helping or strengthening Indra and 
other gods 5t . In later literature, Visnu is essentially con¬ 
nected with such names as yajna y yojnesvara , yajnapurusa 
elc. According to the Aitareya Brahmana He averts the evil 
consequences of the defects in sacrifice, while Varuna protects 
the fruits of its successful performance. 52 The same work 
regards Agni and Visnu as the two diksdpalas or guardians of 
initiation. 53 


46. 

For the incidents in suoport of 
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u’s importance, vide Sat. Br 
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There is in the Sathapatha Bmhmana the story of Visnu 
the dwarf 54 which forms the germ of the post-Vedic story of 
the Vamana-Trivikrama avatftra of Visnu. The same Brdh - 
mana also says how ‘having assumed the form of a tortoise, 
Prajapati created offspring’ and in the form of a boar, he 
(Prajapati) raised the earth from the bottom of the ocean'. 55 
Again according to Taittiriva Aranyaka, the earth was raised 
from the waters by a black boar with a hundred arms and the 
Taittiriva Samhita identifies the cosmogonic boar which raises 
up the earth with a form of Prajapati. 56 The former work also 
alludes to Narasimha or Man-lion. The story of the Great 
Deluge in the Satapatha Brahmana represents the fish that 
towed Maau’s vessel into safety as a form of Prajapati Brah¬ 
ma and this is sometimes supported by epic and Puranic 
tradition. In later mythology, however, the function of 
the Boar, Fish and Tortoise forms of Prajapati Brahma is 
attributed to Vi$nu, the most benevolent of the gods. 

In the Maitri Upanisad 57 food that sustains the uni¬ 
verse is called the form of Bhagavad-Visnu. In the Katha - 
Upanisad™ the progress of the human soul is compared to a 
journey, the goal of which is said to be Visnu’s Paramapada, 
the abode of eternal bliss. 59 The use of the word ‘ par a map ad a 1 
in this sense lends support to the view that the elevation of 
Visnu to the dignity of the Supreme Being was due to the fact 
that the expression was capable of being used to denote this 
sense. This shows that Visnu was often regarded as the 
greatest god in later Vedic times. Sometime later, Visnu 
became even a household god. Accoring to the Apastamba , 60 
Hiranyakesin , 6! and Pdraskara Grhya Sff/ras, 62 the bridegroom 


54. 

Sat. Br. 1.2; 4. 


55. 

Ibid.. 14. 1-. 2. 


56. 

Taitt. S. 7.1: 5. 


57. 

Mai Up 6 13. 


58. 

Kath. Up 3: 9 


59. 

X. ctR.V. 1 22: 20. 
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Grhyasutra 2. 4:15 

61. 

Hiranyake&i Grhyasutra 1.21:1. 



62. Paraskara Grhyasutra 1. 8:2. 
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is required to say to the bride in the ceremony of taking seven 
steps contained in the marriage ritual, ‘May Vi?nu be with 
you’ This is perhaps a development of the Rg-Vedic idea 
that Visnu is a protector of embryos and promoter of concept¬ 
ion. 63 


There are references in the Rg-Veda 6A to Vianu’s associ¬ 
ation with cows which is probably indicated by the epithet 
‘ gopa ’ meaning ‘protector of the cows’ or ‘herdsman* The 
same work describes the highest abode of Visnu as the dwel¬ 
ling of‘many horned swiftly moving cows’. 63 The BaudhV- 
yana Dharma-Sutra calls him ‘Govinda* {cow-keeper or 
heardsman) and ‘Damodara* (one with the cord round his 
belly). 66 In later times, spiritual interpretations of both the 
names were offered. 67 

The idea which is prominent in the Upaniqads is that 
Brahman is the ground of all things. He is a conscious prin¬ 
ciple, 68 The word l atma ’ is used in these texts 69 with free 
identification with Brahman and Purusa. The central theme 
of Upani?adic teaching is that Brahman is one without a 
second. 70 All the gods are subordinated to him. 71 Brahman 
lus transcendent nature which baffles all human thought. 72 
lie lias marvellous qualities which lie beyond human imagina¬ 
tion. 73 He is depicted as having human perfections 74 which 
endear the suffering humanity to Him. He creates the world 75 
and remains as its Inner Controller 76 and the self also. 77 


63 ibid.. 7.36: 9; 10. 184: 1. 

64. R. V. 1.22: 18; 10.19: 4. 

65 ibid.. 1.154:6. 

66. B.D.S. 2.5: 24. 

67. M.Bh. 5.70: 8. 

6H Ch. Up. 6.9: 3,4. 

6■>. Br. Up. 2.5; 1. cf. Sv. Up. 3: 7 to 12. 

70. ibid.. 1.4: 11. 

71 Ken. Up. 3. 
n Kath. Up. 3: 12. 

M ibid., 2:21. 22. Muo. Up, 3.1: 7; Sv. Up. 3: 19. 
74 Sv. Up. 1:7, 3:11. 17; 6: 8; Kath. Up. 5:13. 

7V Ur. Up. 4.4:13. 

76. Kath. Up, 5; 9, Mud. Up. 2.1* 4. 
n Br. Up. 3.4* 1; 4.4: 22. 
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Knowledge which should rise about the correct nature of * 
Brahman is declared as the means of getting final release. 78 
Good conduct is required to be practised to get at Brahman. 79 
The goal of human endeavour is stated to be the highest place 
of Visnu, 80 

The leading exponents of Vai^navisra derived from the 
passages of the Vedic texts, inspiration and support of equa¬ 
ting Visnu with Brahman. In arriving at such a conclusion 
what is to be noted is the method of interpreting such pas¬ 
sages. While it is quite possible to arrive at conclusions 
which would be at variance with the principles of Vaisnavism 
it must be conceded that the Vedic passages admit also of 
different interpretations which favour the identification of 
Visnu with Brahman. It is in the light of this interpretation, 
that the Vedic passages should be looked upon as having served 
as the basis for the formulation of the doctrines of Vaisna¬ 
vism. 


The Supreme Being according to Vaisnavism is Visnu 
with Lak^rai. 81 The whole universe is pervaded by that Being 
both within and without 82 The universe cannot actually 
contain Him and this justifies tha Visnu is growing and 
growing beyond the limitations of time and place. 83 The 
selves, the inanimate world and He form together and consti¬ 
tute Tattvatraya** out of which arose the later concept of 
God as having the animate and the inanimate as His attri¬ 
butes, thus lending support to the name Visistadvaita . All 
the Vedas show Him to be the greatest. The word ‘vi$nu % 


78. ibid., 4.4: 14. 

79. Kath. Up. 2: 24. of. Mun. Up. 3.1:5. 

80. ibid., 3: 9. 

81. Taitt. S. 4.4: 12; Taitt. Br- 3.1: 2, 5; 

Taitt. Ar. 3.13* 1; Nar. Up. 93. 

82. Nar. Up. 94. 

83. Purusasukta. 1. 

84. Sv. Up, 1:8, 12 cf. 1.9 where the three are s aid to constitute 
Brahman. 
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Suggests that Hie Supreme Being has unbounded powers to 
pervade anything and that nothing could prevent Him from 
using His own purposes. 85 One can count the dust panicles 
on the earth, but cannot exhaust His powers* 6 That the 
word ‘visnu 1 i> derived from the root ‘vis’. *to enter into* 
receive justification here. To render the root ‘vis* as active 
as it is done by A A. Macdonell does not appeal to be warran¬ 
ted. 87 He is Himself the creator, protector and destroyer 
of the universe which represents only Himself, 88 and this 
reveals that He is the material and instumental cause of the 
universe. He created the universe and entered into it 85 and 
this suggests that He became the Indweiler and then Inner 
Conroller. He controls the world of animate and inanimate 
beings as the self does the body inside where it dwells- This 
presupposes the fundamental tenet of the Vis stadvaita school 
that He is the inner soul of all. 90 He is superior to all other 
deities who obey Him The wind, the sun, the fire, Tndra 
and Yama are afraid of Him and do their duties conscient¬ 
iously 91 He is stated to have measured the regions.in order 
that people could have comfortable accommodation. 92 He 
maintains those regions 93 and supports the good deeds of 
people. 94 People could perform such deeds only through His 
favour. 95 He is available to His devotees in the form of 
mantras. 96 which are uttered when He is worshipped. He 


H5 ibid.-, 1.6, 10, 11. 

Hf». R.V. 1.1.154: 1. 

H7. vide: Vedic Reader, p. 31 

NH Taitt. Up. 3.1: 1. 

M‘>. Ch. Up. 6.3:31:1 Ait. Up. 1:1; Taitt. At. 3:11; Taitt. Up. 2.6:1. 
90, Mun. Up. 2.1:4. 

*11. Taitt. Up. 2.8: 1. He coaid not be injured by anyone. 
n, R.V. 1.154:2, 

9 V ibid., 1,154s 4. cf. Br. Up. 3.8:9. 

*M ibid. 1.22: 18. 

9V ibid., 1.22: 19. 

ibid., 1.154: 2. The word *ginslhah* is taken by Dayana in this 
tense, while Macdonell takes it in the sense of remaining in the 
mountain. Vide: Vedic Reader, pp. 32, 33 
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awards to the people the fruits of their deeds. 97 He is related 
to all those who do good deeds. 98 Thus it comes to admitting 
the need for being devoted to Him in order to avoid distres¬ 
ses 99 He grants the desires to His devotees, and the regions 
over which He strode are always prosperous. 100 The husband 
and wife are asked to worship through sacrifice and get the 
results of their undertaking. 101 His favour is thus needed 102 
and one will be forewarned of these consequences before one 
intends to commit misdeeds. 103 Good deeds, when undertaken 
remove the sins. 104 His control over everything by being 
within is not realized by people and in order to make this 
calizaVe, the things are said to be controlled by His will. 
Earth, water, fire, atmosphere, wind, sky ; sun, quarters of 
heaven, moon, stars, space, darknesss (matter), luminaries, 
all elements, vital airs, speech, eye, ear, mind, skin, under¬ 
standing and vital fluid are mentioned in this order with the 
change that * atntan ’ implies knowledge in the Madhyandina 
recension of tlu Suklavajurveda . ,05 He has two forms, 106 one 
which is visible and the other as lying beyond human appre¬ 
hension. His body is divine as it is clear from His charming 
limbs 107 shining like gold 108 and resembling lotuses. 109 His 


97. ibid., 1.154: 3. The word'vrsne'is taken in the sense of pouring 
forth desires by Sayan:’ but Macdonell takes it to mean the bull.' 
vide: Vedic Reader, p.33. "The word l ekat' used here is suggestive 
of Visnu’s greatness in standing above and achieving any Mask 
without anybody’s help. 

98. Dayana on R.V. 1.154: 5. 

99. RV. 1.154:4. 

100. ibid., 1.154: 4! Sv. Up. 6:13 

101. ibid. 1.154.6. The word ‘vam’ is addressed to husband and wife. 
Macdonell takes it in the senae of Agni and Visnu. 

102. Kath. Up. 2:22. 

103. Kau. Up. 3-9. 

104 \fahanaroyaniva 17:6. 

105. Br. Up. 3.7: 3. 

106. ibid., 3.7.3. 

107. Ch. Up. 1.6;6. 

108. ibid., 1.6:6; Mun. Up. 3.1:3; PurusasuktQ. 20. 

109. ibid., 1.6: 7. 




"] 


V1SNU IN VED1C LITERATURE 35 


yellow raiment lends charm to His frame. His holy 
smell" 1 renders fragrant everything with which it comes into 
contact. Ho is ever youthful." 2 On account of these features 
lie is absolutely free from defects. 113 The self and He occupy 
the same place. 114 namely, the body which ^hows that He 
sustains them without in the least affected by the impurities 
of the material body. 115 The soul however has to taste the 
f ruits of the deeds done by it in the past. 

When Visnu was the Supreme Being, a distinction was 
drawn to distinguish Him from other deities. This was done 
liv calling Him Purusa. Other deities remained as deities. 
This is evident from the name Purusasukta u6 which was given 
to the hymn which is in praise of Him depicting Him as the 
source for the rise of every thing. This again suggests that 
lie is both the material and instrumental cause of the ani¬ 
mate and inanimate being. It is emphatically stated that 
there is no means but knowledge of the correct nature of 
Ood 117 that could help the self for obtaining moksa. Deeds 
nrc ephemeral and do not endure till the time when their 
fruits are to be realized and so have no meaning for adoption 
i\% the means of release. lIS The Supreme Being must be 
meditated upon; when at an advanced stage in this process, 
the Lord would be realized through intuition. Then all the 
knots that bind the self to this world are tom asunder 
freeing the self to leave the mortal world. 1,IH The Upanisads 


110. Br. Up. 2.3:6. 

HI. Ch. Up: 3. 14:4. 

112. R:V. 1.156:2. 

ID. Sv. Up. 6:15. 

I I4i ibid , 1.9; Mun. Up. 3.1: 1. cf. R.V: 1,164: 20; 

It5. Kath. Up. 5:11. 

116. Bg-veda, 10:90. 

117. Taitt. Up, 2.1; 1; Taitt. Ar. 3,13:1: Sv: Up. 3: 8. Narasimhapurva 
t a pine 1:6. 

118. Ch. Up. 8.1: 6; Br. Up. 3.8: 10; Kath. Up. 2:10; Mao. Up. 12:7; 
1.1: 5, 6. 

119. Br. Up. 2.4:5; Mun. Up. 2.2: 8 
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use also the expression 'upHsita" 1 * which literally means to 
attend upon by being near and this is highly suggestive of the 
path of devotion which became later well developed. In 
spite of all the efforts which an individual takes to visualize 
Him, it is His will that prevails in the matter of His presen¬ 
ting Himself before the devotee. Those who are deeply 
learned do not visualize Him while He presents Himself to 
those who are not learned. The case of the gopls in the Go- 
kula illustrate this truth. He is the cause of both bondage and 
release. 

The word * narayana ’ occurs as His epithet only in later 
Upanisads such as MaitrV 21 Afahanardyiniya 172 and Narayana - 
purvafapini.'** The Narfiyantya Upanisad m establishes the 
identity of Vispu with Narayana and Purusa and that all the 
four Vedas extol Narayana as the Supreme Being. 

The course which would be taken by the soul to reach 
the place of emancipation, wlrch is elaborated later by the 
Alvars is found described graphically in the Chdndogya. Lt is 
known as arcirddi marga as the self passes over into a flame, 
then into the day, half month, period of six months and so on. l?s 
The place which is reached by the self is gloriously described 
in the KausUaki (Jpanisid. i2(i In the released state, the self 
goes about as it likes with complete freedom eating whatever 
it desires and assuming the form it desires. 127 Release is thus 
the enjoyment by the soul of perfect power, freedom and bliss 
in the world of Brahman. The self thus attains immortality. 128 
There is also a reference in the Mvndaka Upanisad to the 

120. Kau. Up. 2:6; Ch. Up. 1.4:1 ; Br. Up. 4.1;2. 

121. Mai. Up. 6:8. 

122. Mahan. Up. 9.4 

123. Nar. Up. 5.4 

124. Narn. Up. 4.6. 

125. Ch. Up. 4. 15 : 5,6. Br. Ar. 6.2 : 15, 16. 

126. Kan. Up. 1 ; 3 to 7; cf Ch. Up. 8.1 : 5. 

127. Taitt. Up. 3.10 : 5; cf. Ken Up. 3 : 4. 

128. Kath. Up. 5:13. 
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mystic union of the self with Brahman in the state of release. 121 
According to Svetasvatara the self becomes merged in 
Brahman 1 '" and is in the state of peace for ever. 151 The 
Maitri declares that the self obtains a happiness which is 
undecaying and free from sickness. 

In conclusion, it may be said that the predominant 
thought of the Upanisads regarding the relation of the Supreme 
Being to the individual soul is this : God exists in the 
embodied individual as its principal consciousness. So some 
ol'the Upamsidic thinkers are impressed by this fact which 
led them to identify Brahman completely with the individual. 
But even then many of them have assumed that the migrating 
soul is not in all respects with Brahman. Fn some of the 
liter Upanisads the thought appears that Brahman and the 
individual soul are two, the Supreme Self pervades the finite 
soul us something different from it, that He does not share in 
its imperfections and that He seeks by His grace to grant to 
the finite self that knowledge which it requires for obtaining 
release. Thus it is seen that even during the Vedic period, the 
Vedic deity Visnu who was identified with the sun and another 
deity Purusa became one and the same. Later, Visnu, Purusa 
and Narayana came to be identified with each other. Visnu 
came to be recognized as the Indweller of all, thus contiolling 
every one for their well-being. He must therefore be wor¬ 
shipped for the sake of avoiding the sufferings of the world 
and to acquire complete freedom from worldly life. These 
lexis contain references to the incidents connected with the 
lish, the boar and the tortoise saving the world from distresses 
and the three strides of Visnu. These incidents were later 
developed into the theories of divine descent (avatar a), though 
there is no indication of this theory being suggested in the 
Vedic texts as such. 


PV. Mun. Up. 3.2 : 8,9. 

110. Sv. Up. 1 : 7. 
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Chapter III 


CONCEPTION OF GOD IN ITIHASAS AND PURXNAS 

The Brahmana, 1 Ar^nyaka 2 and Upanisadic 3 portions 
of the Vedas contain episodes which were narrated by some 
Pauranikas while sacrifices were performed, and are referred 
10 for clarification of the significance of the rites which are 
then enjoined for performance. Such episodes should have 
formed the basis for naming such narratives as Itihdsa, 
ikhyana f 4 Upakhyana 5 and Purdna. Itihdsa is a narration 
of an incident that occurred at a very ancient period and is 
therefoi e referred to as Puravrtta . Akhyana is the narration 
of an incident where the name of its author is referred to, 
while that is not the case with the Itihdsa , 6 Purdna is only 
a new version of a narrative which is very old, older than 
that which is called Itihdsa and has a legendary character. 
Two definitions 7 8 of the Pardnas are contained in the Purunas 
themselves, mainly with reference to the contents of the 
Puianus where these are mentioned. These are found to have 
only partial applicability in the case of other Puranas which 
must have been originally true to them but must have had 
later accretions. 

Modern criticism 3 of the Vedic literature has invented 
certain demarcations in the periods of ancient literature as 
Vedic, Epic, PurUnic etc. The contents of the Vedas show 

1. Ait Br. 7:3; 5.14; Kau.Br. 6:11; Sat. Br. 1.8.1:1 

2. Ait. Ar. 2. 

3. Br. Up. 2:1; Ch. Up. 5 3:11. 

A. * Akhyana’ is the name given to that which is narrated by the author 
who witnessed it. 

5. ' Upakhyana 4 is that which is narrated by the author who listened 
to its narration from author. 

6. Rdmayana is also called Akhyana , Bala. 4.32; Yuddha. 128:118. 
Mahabhdrata is also called Akhyana Adi.55:9. 

7. V.P. 3-6:24; Bhag. p.2.10:1. 

8. History of ancient Sanskrit Literature , p.36. 
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that these limits are not only flexible but overlap with each 
other. Even before the Vedic period could be said to have 
come to an end, the other periods had not only come into 
existence but had progressive features which are evidenced by 
the archaic and Vedic expressions contained in most of the 
works belonging to th:se periods. It must however be admit¬ 
ted that notwithstanding these expressions, the language of 
the works of these had become regularised to conform to set 
grammatical patterns but represent the period of transit ion 
from the purely Vedic to the classical stages That these 
periods were practically coeval could be admitted on the 
ground that Krsna Dvaipayan* son of Parasara is held to 
have acquired the name Vyasa by his systematic classification 
of the Vedas 9 and to have compiled the Puranas and com¬ 
posed the Jaya , 10 the nucleus of the present Mahabhcirata. 

The Ramtiyana and ihe Mahabharata are the two well- 
known national Epics of India. They had their first public 
recitation during the performance of the Asvamedha by 
Rama and Sirpayaga by Janamejaya respectively. They 
were recited by the pupils of their authors. This establishes 
their connection with the Vedic rituals which is further 
attested by the word 1 sarnhitd used to refer to them. 
These epics 13 contain within themselves some narratives 
which they call Iiihasas of ancient origin. It is clear that 
these two epics have been mainly responsible for the growth 
and development of Vaisnavism in the later periods. 

In the epic Mahabharata , which is held to glorify 
Visnu and Puranas , Rudra’s auspicious aspect gets its full 
treatment and development. During this period, Siva is 
already one of the three important deities of Hinduism Six 
Puranas were treated as conveying His greatness. Among 
them, the Karma , Lihga , Matsya and VUyu are of paramount 

9. MBh. Adi. 64:80. 

10. ibid., 62:22. 

11. Ram. Yuddha 128:120; MBh. Adi. 1:78. 

12. ibid., 120: 32; MBh. Uddyoga. 36: 133; Drona 52; £anti. 103, 
104, 111; Anusasana. 50. 
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importance. Here are glorified the exploits of 6iva such as 
burning of the three cities, destruction of Daksi’s sacrifice 
and others. He had t^ken His abode in Kailisa Several holy 
places, all through the length and breath of India, became 
associated w.ih His name, rendered sacred for undertaking 
pilgrimages. 

Krsna, representing Vi$nu in His decsent, was evtr with 
the Pandavas. Yet, Arjuna, one of the Pandavas, did 
penance and obtained a powerful weapon from 5iva. Krsna 
was Himself taught the Saivite doctrines on meditation by 
sage Upamanyu. 13 The Mahilbharata contains SivasahasranUma 
along with that of Visnu 14 diva’s greatness is expoudned in 
ill least two places 15 in the epic. Krsna visits Kailasa twice 16 
and on each occasion He prays to &iva. However, both Krsna 
and Siva express their mutual admiratian for their proper 11 
and perfect understanding the problems of philosophy. The 
Purfinas are more sectarian in their outlook. 18 The epic 
neems to be above this attitude though Visnu's eminence is 
repeatedly referred to 19 . The benedictorv verse in the Mahd - 
hharaia t the reference to this epic as Narayonakatha 20 and its 
supplement Marivamsa dealing with the life and family of 
of Krsna bear ample testimony to this fact The indispensa- 
bilityof this epic for the study of Vaisnavism is heightened 
by the treatment it contains of the vytiha doctrine 21 and its 
containing the Bhagavadgita ' 2 which is a lengthy discourse 
delivered, on the duties of man, by Krsna who is no other 
than Visnu. What the words ‘bhagavata*, l sattvata\ ‘vasu- 


IV MBh: AnusSsana 48 
M. ibid., 48 

IV MBh: Drona 203; Sauptika 17 

16. ibid. Drona 80; Anusasana203 

17. ibid, Drona 80 
IH. Harivamsa 134-48 

I ). MBh : Santi 350-30, 352-363 

20. MBh. Adi. 1:32. 

21. ibid., £anti. Narayanlya section. 

22. ibid. Uddyoga. 
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deva T and others which are supremely meaningful in Vaisna- 
vism T , stand for is readily grasped and their importance asses¬ 
sed by a thorough siudy of this epic. It is not therefore a sur¬ 
prise if the protagonists of Vaisnavism chose to cite profusely 
the passages from this epic, far more liberally than from the 
Rtmayaqa. Rama and Krsna are already admitted in these 
works as Visnu divinely descended for affording personal 
relief to the suffering devotees. It is a fact that Vi$mfs 
descent as Varaha and Vamana which were prominent in the 
Vcdic texts had gone to ihe background, when His descents as 
Rama and Krsna became prominent in the later stages and 
this is mainly due to the significance attached to them in these 
two epics. 

Th z Mahabharata devotes a section called Naraycniva 
in the Sdntiparva to ihe glorification of Visuu as the Supreme 
Deity regarding which it is said, "He is one whose motions are 
infinite, whose bodies are infinite, who is without end and with¬ 
out beginning, and without middle, whose middle is unmanifest, 

whose end is unmamfest.who is beyond the ken of logic 

or argument, who is unknowable ." 23 He is described at times 
in terms which recall the language of the Upanisads : “He 
cannot be seen with the eye, touched with the sense of touch, 
smelt with the sense of scent, and that is beyond the ken of 
the sense of taste " 24 Similarly in the Anugtia it is declared 
that “He is without symbols and qualities ,” 23 and that it is 
only those who lock proper understanding that “regard that 
entity, through their own ignorance, as invested with the pro¬ 
perties of knowledge and others ." 26 While recognizing thus 
the transcedeni and unknowable aspect of the Supreme 
Being, emphasized in these writings, their own distinctive 
• approach seems to be that the Being may be known by His 
devotees. This truth that the Supreme Being reveals Himself 
to those who arc devoted to Him is taught by means of many 


23. MBh: 3anti., 3394. 

24. ibid., ibid., 340: 21. 

25. ibid., Anugltfl. 34: 5. 

26. ibid., ibia., 34: 6. 
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illustrative instances in the Narayaniya* The Supreme Being 
'‘incapable of being seen by anyone else... showed Himself 
lo His worshipper King Uparicara” ; 27 but he was invisible 
to ihe priest Brhaspati who performed the great Asvamedha 
sacrifice. On the priest becoming indignat t at this he was 
told that “He (God) is incapable of being seen either by our¬ 
selves or by thee O Brhaspati! Only he can see Him to whom 
lie becomes gracious ”. 38 Ekata, Dvita, and Trita practised 
austerities for four thousand years, but they were sent away 
without a vision of God, with the message; <4 That great God 
is incapable of ever being seen by one that is destitute of 

devotion. (He) can be seen only by those persons that . 

succeed in devoting themselves wholly and solely to Him .” 29 
It becomes clear then that, though the Supreme Being is 
transcendent, He is not past human grasp. 

It has been said, "When all individual beings and even 
die aggregate jiva [samasti) have gone into dissolution and 
when mahat has become merged into prakrfi (from which it 
is evolved), there is one remaining as the soul of the universe 
and He is the Lord Narayana ”; 30 again "The God Naiayana is 
al the beginning; from Him arises Brahma’* 31 . “Narayana is 
the Supreme Deity; from Him was born Brahma, the four- 
laced. and from Brahma arose Rudra ". 32 Para Brahman is 
identified with Narayana, Vasudcva and Visnu . 33 The assert- 
11 mi is made that there is no deity superior to Narayana 34 
I he word 'nSr^yana' is explained as conveying the sense of 
being the substratum or resting place for men, their belong¬ 
ings and things related to them . 35 Narayana is the inner self 
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of all beings 36 Brahma and Rudra are ever snbordrnated to 
Him whose nature they do not comprehend 37 and whom they 
worship 3 * Narayana keeps everything under Him 39 and 
directs them to carry out his commands. His interest in the 
well-being of the world and readiness to come to the rescue 
of Siva are revealed in the victory which Siva gained over the 
three demons. S.va’s chariot could not he drawn against the 
forces of the demons. So Visnu took the form of bull and 
dragged the chariot. Siva got victoiy. All the deities praised 
Visrpi for this and offered a benediction that He should des¬ 
troy all the foes . 40 He takes up a body which is not made up 
of the products of matter . 41 Krsna is described to have 
appeared with four hands when He left the world , 42 Further 
it is stated ' The You. the irresistible, assumed the form of 
Visiu from that eternal existence (viz, Narayan i) for the 
protection of all beings ’ 743 Brahma praised Rama, after 
fire-ordeal, as the all-pervading Narilyani Himself and 
having the conch and discus. His idenli'y is then established 
with the aratoras of Boar and the Vamana to which frequent 
reference are found made in the Vedas . He is the inscrutable 
Brahman, Purusa and Purusottama. He is everything, Visnu, 
Padmauabha and Madhu* udana. He is the first creator of the 
three worlds He is the sacrifice He is found everywhere in 
all beings. He is thousand-footed, thousand-eyed and has 
has hundred heads, reminding the description in the first 
hymn of the Purusa-sukta. He supports the entire universe 
which is His body. Lnksml is His consort. He took up the 
mortal frame to kill Ravana. Those persons who would be 
devoted to Him would have their desires fulfilled here and 
hereafter. At the end, Brahma refers to this praise as an 
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ancient Itihasa perhaps available even before the days of 
Valmiki . 44 Soon after the death of Ravana, Mandodari 
lament^ his passing away by making direct references to Rama 
as the great V.snu Himself. He is referred to as the Supreme 
Self, eternal, beyond the material world and having the marks 
characteristic of His own. He is ever associaied with Laksmi. 
He ha< come down for ihe welfare of the world by taking the 
human form . 45 In another context. He is referred to as rec¬ 
lining on the ocean and as having produced Brahma. He took 
the human form tor the welfare of the world . 46 Rama’s iden¬ 
tity with Visnu i> indisputably attested by Hanuman who said 
to Si a that he whom Rama decided to be killed could not be 
s.iv.d by Brahma, Siva or Indra . 47 

These writers, however, arc eager to identify their 
Deity with the Supreme One of the philosophers, so that the 
D;ity when He reveals Himself is made to say, ,4 I am known 
As Purusa . Without acts, I am twenty-fifth. Transcending 
attributes, T am entire and indivisible. I am above all pairs 
of attributes and freed from all attachments 4,48 They are 
eager to identify Him with everything which symbolises great¬ 
ness and perf ciion; for example with the Lords of creation, 
wuh the four-faced Brahma with theSun, with ih~ Emperor 
or King, with India and Varuna, with the sacrifices and Vedic 
studies with the Samkhya-yoga, with the syllable ‘ 0 /w\ with 
yogie perfections and the like 49 But merely to regard the 
Deity as thus identical with what is high and significant does 
not throw light on the individual perfections which constitute 
His nature. 

Besides: “natural - perfections such as infinitude, eter¬ 
nity. unchangeability, omnipotence, and omnipresence which 
ihc Deity is expected to have as the Supreme Being of the 


A4 , Ram : Yuddha, 120: 13 to 32. 

4V ibid., ibid , 114: 14 to 17. 

4f». ibid., ibid., 104. 4 to II. 

*17. Rfim: Sundara, 51:45. Here there is no reference to Visnu. 
«H MBh:$anti. 340: 42 ff. 

4'>. ibid., ibid., 339. cf. Anujslia. 54. 7: 10; V.P. 1.8. 
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philosophers. He has also ‘‘spiritual" perfections which may be 
classified as knowledge, beauty and goodness. That Brahman 
as thought or the principle of Intelligence, was as it was seen, 
one of the main doctrines of Upan : sadic philosophy. That 
doctrine is always retained in these works. He is spoken of 
as "only mind” as "Lord of Speech”, as "the embodiment of 
correctness of judgement or reasoning", as identifiable with 
the wisdom of Samkhya-yoga , 50 as ‘‘the Preceptor of the uni¬ 
verse ", 51 "the highest Intelligence ’’. 52 In the Agamas jndna 
or wisdom is spoken of as not merely an attribute of the 
Supreme Being, but as constituting His very essence , 53 and 
the Nardyaniya, declares that when all things have perished, 
knowledge remains as the sole companion of the Deity . 54 The 
beauty of the Deity is indescribable and can be suggested only 
by means of inadequate analogies. Anugva declares, "The 
stainless lunar light is thy smile. O thou of eyes like the 
(petals of the) lotus ’’, 55 and adds that beauty of creatures is 
really the beauty of the Deity Himself . 56 The ethical per¬ 
fection of the Deity is proclaimed in no less mistakable terms. 
The God is perfect in the performance of vows and ceremonies 
and in yogic restraint. He "has completed all the vows and 
ceremonies mentioned in the Vedas .' 1 * 1 H: practises the 
"severe and flawless vow of Brahmacarya ". 58 He is “the 
embodiment of one who has not fallen away from Yoga ." 59 
He establishes law and in order to set the standard of men, 
conforms to them Himself "The ordinances I set are followed 
by all the worlds. Those ordinances should always be adored, 
and it is therefore, I adore them " 60 The Anugitd declares, 

50, ibid:, ibid., 339: 4. 

51: ibid., ibid., 340:43. 

52. ibid:, AnugTta 32: 12. 

53. Schrader’s Introduction to Paricardtra , p. 33. 

54. MBh. £anti. 340 :69. 

55. ibid.. AnugltS 52:11 and 14. 

56. ibid., ibid., 52: 13. 67: 80-86. 

57. ibid., $Snti. 339:4. 

58. Bhig: P.1.3: 6 

59. MBh. £anti. 339: 4: 

60. ibid;, ibid., 342: 25. 
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''PurujQ is dependent on goodness.the wise believe in the 

identity of Punts'i and goodness. There is no doubtin this ’ 1 . 61 
Even *the very names of the Deity have a sanctifying and 
cleansing power . 62 The Deity Himself declares, ‘‘I have never 
uttered anything base or anything that is obscene. The divine 
Sarasvati who is Truth’s self, and is otherwise called by the 
name of Rta, represents my speech and always dwells in my 
tongue .” 63 have never swerved from the attribute of sattva 
(goodness )". 64 4 I always hear words that are pure and holy, 
O Dhanamjava, and never catch anything that is sinful. 
Hence I am called by the name of Sucisravas. ,,6S The 
discourse of the Deity being ended, the narrator exclaims, 
“mere is nothing holier on earth or in heaven, and nothing 
higher than NarSyana. Having listened to this discourse, we 
feci that we have been cleasnsed of all our sins and sanctified 
entirely ." 66 Perhaps kindness, compassion, learning, conduct, 
sense-control and self-control which are mentioned as the 
six-qualities of Rama 67 represent a prelude to the later deve¬ 
lopment of the sadgunya aspect of the Psncaratra system. 

Besides these perfections, the Lord is full of Love. He 
show; infinite tenderness and grace to the sinner. The quality 
i*f friendly helpfulness was characteristic of Visnu even in the 
Ug Vedic times where he appears as a friend of Indra helping 
lum in his battles. So also in the Mahabhsraia as Krsna He 
appears as the special friend of Arjuna, and as Narayana, the 
special friend of Nara This quality of helpfulness of the 
Deity has been extolled in the writings of the Vaisnavites. 
The poems of the Alvars bear testimony to this and it forms 
the one theme on which the saints love to dwell. In the 
Ndidycniya, the grace and protecting care of God are the 
themes of many a passage. “Through Narayanans grace, King 
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Vasu Uparicara ascended to heaven to a spot that is even 
higherthan the region of Brahman Himself" 68 and by Hisgrace 
the King was rescued when cast from heaven by a curse of the 
Rsis 69 The God is the “grantor of every wish ". 70 H s “troops 
go everywhere for protecting His worshippers ’* 71 He is “kind 
to all worshippers**, “fond of them”, and ever affectionate 
towards them .” 72 He is “the greatest friend ”, 73 and ‘ the 
one sole Refuge of all men” 74 . He dispels the fears of all per¬ 
sons. P * 7S From Him “springs the attribute of forgiveness”. 7 * 
He removes the misery of the humble. He is ‘the abode of the 
wonderful grace’. Thus it is seen that the Supreme Being as 
revealed in these works is an Infinite and Transcedent Being 
who is characterised by knowledge, and more by beauty, 
goodness and love. He is much afFicted by the distresss of 
others . 77 

Again it is seen in these works that the relation of God 
to the embodied souls is one of intense active interest and 
love. Accordingly. He lays aside His supreme form when 
necessary and assuming finite forms enters the world for 
their benefit. The doctrine of divine decent which 
can be traced from the later Vedic literature is very fully 
elaborated in these works. While the Bhagavad gita, and 
following it, the Anugitft, merely lay down the doctrine of 
repeated decents. other works enumerate in detail all the 
descents of the Deity in the past, as well as any still to come, 
and also narrate the circumstances and purpose of each 
descent. In the Ndrayaniya the Deity is said to assume the 

68. MBh Jsanti; 337; 61, 62. 

69. ibid;, ibid-, 339. 

70. ibid., ibid*, 339: 4. cf. V.P. 1.12: 42. 

71. ibid., ibid., 339: 4. 
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74. ibid., ibid.. 342: 39. 

75. ibid., ibid , 347; 17. 
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form of a boar to bring back the Earth from the waters ‘ for 
the good of all creatures; 78 as a man-lion to slay Hiranyaka- 
sipu for the benefit of the deities;? 9 :ts Adilya to 
defeat the asura who appropriates the sovereignty of the uni- 
verse from the deities, 80 as Rama of the race of Bhrgu to 
exterminate the Ksatriyas who becomes proud and arrogant; 81 
as Rama son of Dasaratha, to slay the Lord of the Raksasas, 
that ‘‘thorn of all the worlds” 82 ; as Krsna to slay Kamsa, and 
the innumerable Danavas who will be as “thorns in the sides 
of the deities” and all such as have done some form of injury 
or other to others. 83 He with Arjuna will consume a large 
number of Ksatriyas “for doing good to the world” and in 
these various ways will lighten the burden of the «arth* 84 It is 
to be noticed here how the interest is fixed in all this in 
God’s desire to do good to these whom He loves. It is seen 
in the Gita that Righteousness is emphasized as the chief 
motive of divine descent; Love occupies the chief place 
here. 


The Universe with all celestial and terrestrial beings is a 
real something which needs to be explained in relation to the 
Supreme Being. Creation is an evolution or development from 
one stage to another. It is, according to this iheory as J.C. 
Chalterji puts it, “a process which, while bringing the product 
Into existence leaves the source of the product unchanged.” 85 
The Supreme Being is thus regarded as being quite unaffected 
by the changes which are necessary to bring about the universe. 
He is the unchangingone, who,through unchanging, is the expla¬ 
nation of all change. Further, the many stages which are postu¬ 
lated between God and the universe seem to make less difficult 


7H. MBh. $Snti. 340: 74. 
79, ibid., ibid., 340: 76. 
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H2. ibid., ibid., 340: 85. 

•3, ibid., ibid., 340: 86, 87. 
14 ibid., ibid., 340: 97, 98. 

Kashmir Saivism , p.59. 


786—7 




50 RELIGION AND PHILOSOPHY OK NALAYIRAM 


[ CHAPTER 


the transition from God to universe, which is so different from 
Him in character. In this way an effort is made to relate 
to God a woild which appears far removed from Him ir 
nature. It is therefore easy to understand how “as the light 
and heat are stronger or feebler as we are near to the fire, or 
far off from ii, so the energy of the Supreme Being is more or 
less manifest in the beings that they are more or less remote 
from Him .” 86 “In Him is the whole world interwoven; and 
from Him, and in Him, is the universe; and He, the Supreme 
Lord of all, comprising all that is perishable and imperishable, 
bears upon Him all material and spiritual existence, identified 
in nature with His ornaments and weapons ." 87 


Tim Divine transcendence and perfection of the Lord 
may seem incompatible with His being an active agent in 
relation to the universe. This incompatibility is overcome by 
a imthologica! account in the Narayi.niya section and in the 
Puranas , according to which the Deity Himself does not do 
this wotk, but commissions Brahma, who spontaneously rises 
out of Him, to create and superintend the universe . 88 To 
preserve ihe supremacy of the Deity, Brahma is regarded as 
obtaining from the Divine Being the intelligence necessary for 
his task, as well as his great commission 89 which is dramati¬ 
cally expressed in the NurRycniya thus : ‘‘Do thou, O Brahman, 
duly think of the courses of acts which creatures are to follow. 
Thou art the great ordainer of all treated beings. Thou art 
the master and lord of the universe. Placing this 
burden on Thee. I shall be free from anxiety ." 90 And it is 
said that ‘‘Having unveiled to the Creator of the cosmos the 
objects that had to be evolved, that Prime Person furnished 
with a lotus navel vanished in His native form , 91 and adopted 


86. V.P. 1.22; 56,57. 

87. ibid.; 1.22: 64, 65. 

88. ibid.. 1.4 

89. cf. MBh. Santi. 350: 16 to 27. 
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the course of actionless nivrtii 92 or yogic sleep . 93 Again it is 
asserted that Brahma who created and superintends the uni¬ 
verse^ is after all none other than the Supreme Being H'm^elf. 
“The same transcendent Lord, assuming the three qualities of 
matter - purity, energy and dullness - wears for the purpose 
of creation, preservation and destruction, the different desig¬ 
nations of Hari, Viriiici (Brahma) and Hara 1 ’ 94 and Brahma, 
speaking to an enquirer, declares, “Myself, Thyself., and all 
other creatures., are the manifestations of that Purusa .. As the 
sun illumines its own orbit as well as the outer world, so the 
universal form of the Great God manifests itself and exhibits 
all inner and outer objects . 95 The heaven, moon, sun, siars. 
sky, directions, earth and the seas are borne by the might of 
Vasudeva . 96 Being the source of time, He is not affected by 
it . 97 Nothing could be said to be eternally existent except the 
self which is none other than Himself 98 Thus the theories of 
evolution, of vyxihas and of the crentor-Brahma are the 
attempts to relate the Supreme Being to the universe. 

The love of the deity according to these works, not 
only leads Him to assume finite forms for the sake of His 
worshippers, but also actively to concern Himself in seeking 
lo free them from samsara. It functions as Grace, leading 
I lie soul in numerous ways to Release. Tt “awakens" the soul. 
"That person, whom Narayana looks on with compassion, 
succeeds in becoming awakened. No one, O king, can become 
awakened through his own wishes /’ 99 It sometimes deprives 
a man of wealth and friends in order to * ean him from attach¬ 
ment to the finite 100 Tt leads the Deity to reveal Himself, 
His attributes and His purpose to the devotee, in order 4, to 

'>2. MBh. 3anti. 340: 64 and 65. 
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set a keener edge” on the eagerness of the devotee, and to 
arouse in him ~i holy yearning” after Him. It preserves the 
faith of the devotees so that it may never flinch. It is also 
st :led in these works that though the Deity works for the sal¬ 
vation ofthe individual the individual, also has his own role 
to play. never casts a kind eye upon the person subject 

to birth (and death), that is endowed with such a mixed nature* 
as that which partakes of rajas and tamas ro1 Salvation, there¬ 
fore, though entirely dependent upon Narayana 102 is condi¬ 
tioned by the soul renouncing the evil qualities of rajas and 
ra 'ics, and pursuing the good qualities of saliva, for ‘‘emanci¬ 
pation is regarded as made up of the attribute of sattva~ m 
"The grace of God is the crown and consumption of religious 
duties piously practised. r,| ° 4 Other qualities such as knowledge 
and yogic practice are also mentioned as requried before the 
Deity can grant release, but above all is demanded the devo¬ 
tion nf one's own soul to Narayana, 105 “without doubt, the 
reUgiorr of devotion seems to be superior (to that of knowled- 
geyand is very dear to Narayana. The end that is attained by 
a Brahmin who attending to due observances, study the Vedas 
with the Vpanisads . .. and by those that adopt the religion of 
yatis (asceticsis inferior. I think, to that attained by person 
devoted 10 H iri with their whole souls.” 106 

The unique significance of the Ramayana consists in the 
Deity offering Himself as the refuge for those who arc in dis¬ 
tress and are d ;siitutes. Rama is referred to as dear to those 
who seek shelter under Him. 107 Sita assures security to those 
who have erred and she offers her endeavour (purusakara) in 
this connection to every one. 108 However, she restrains her¬ 
self to respect'Rama’s greatness when she could have herself 

101. MBh 3anti. 349 76 and 77. 

102. ibid., ibid , 349: 70 

103. ibid., ibid , 349: 70. 

104. Bhag. P.1.2: 

105. MBh. !$5nti. 349: 74. 

106. ibid., ibid., "49: 4. 5. 

107. R3m: Sundara. 21: 20; Yuddha 120: 18; Kiskindha 15: 19. 

108. ibid., ibid., 58; 90; Yuddha. 116: 40. 44. 
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punished Ravana. 10 ^ The acts of offering shelter by Rama to 

Vibhisana 110 and the crow 111 are to well-known and need no 
«• 

recounting here. All the aspects of the act of self-surrender 
arc discussed in detail with reference to these two incidents 
by Vedanta DcSika in his AbhayapradSnasara . 

Hanuman, who was an embodiment of devotion to 
Rama, asked Rama when the latter was about to leave the 
world, for being ever devoted to Him . 1,2 Asa sincere devotee, 
he feels as a mortal that he could not control himself and 
hence his desire to have unflinching and unswerving devotion 
to Him. Rama readily granted this request . 113 

However much a scholar be well-equipped and deeply 
learned in the inner meaning of the RamZyana, one cannot 
sufficiently bring out the importance of this work and even 
after one makes substantial contribution to the interpretation 
of it, he very often feels not satisfied with his work. The 
general tenor of the exposition of the inner meaning is that 
Rama represents Visnu, Sita represents LaksmI and 
Laksmana, the self who is devoted to both 114 . From 
Laksm.inaV 15 there has sprung the beautiful concept of 
kainkarya which became the fundamental doctrine of the 
preachings of the Alvars. It is even contended that Bharatm 
represents the role of a devotee and Satrughna that of the 
devotee of the devotee. 

The self is helpless and ignorant. Its suffering and 
freedom from it are at the will of the Lord . 116 When the 
Lord's glance is set on a child at the time Of its birth, it 


109. ibid., idid., 22: 20. 

110. ibid. Yuddha 18 and 19. 

Ill ibid., Sundara. 38. 

112. ibid., Uttara. 40: 15. 

MV ibid., Uttara: 40: 19 to23. 

114. cf. ibid., Ayodhya. 11:1. 

115; ibid., ibid.. 31:21, 25; 115: 27; Aranya 15:7. 

116 MBh. Sami. 12:36. 
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becomes sattvika , 1,7 The only means of geiting relief from 
the sufferings here and hereafter lies only in seeking shelter 
under Him and surrendciing one's self only at His feet 1,8 He 
is impartial and is a father and mother to the people , 119 One 
salutation offered to Mini would bestow upon him who does 
it the results which he would get by performing ten horse- 
sacrifices . 120 One can know Him through mantras , which, 
however, is a harder process and will not be within 
the reach of all persons . 121 One should realize that what¬ 
ever is offered, according to tile Vedic rules, reaches His 
feet 122 This concept should have developed into the act of 
doing worship (arcana) at the feet of the Deity. One who 
has taken shelter under Him shall reside there where • Iders of 
upright conduct are worshipped, where there is no loss of 
dharma , and where the Vedic study, sacrifices, penances, 
truth, sense-control, non-injury and non-cffence to the pious 
progress unobstructedly . 123 Devotees shall not offend each 
other and if they do, they would not get any relief even in 
sacred places . 124 Such persons have nothing for themselves 
and as such look upon Him as their sole guide 125 They 
would be freed from danger, envy, evil thoughts and 
avarice . 126 Bhlsma offers hrs homage to them who salute 
Varaha, one of the divine descents of Visnu . 127 He is to be 
worshipped through sdttavika mode . 128 

To enter into Brahman and become merged in Him is 
more to be desired than all other ends . 129 The details of such 


117. ibid., ibid., 276: 2. 

118. ibid., Anu^asana. 142: 59 to 61; Asvamedha 96: 44, 45. 

119. ibid., Vana. 192: 56. 

120. idid:, £anti. 46: 123, cf. Visnudharma, 1: 18. 

121. ibid» r ibid., 276: 2. 

122. ibid., ibid., 353: 63. 

123. Bhag. P 11. 29s 10. 

124. MBh. santi. 336: 36. 

125. ibid., ibid.. 350: 34. 

126. ibid., Anusasana, 254: 135. 

127. ibid.. $anti. 46: 130. 

128. ibid., Bhlsma. 66: 39, 40. 

129. MBh. 3anti. 335: 42 and 43. 
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enuring and merging are also stated. The elements involved 

in this*process are thus described. M The path that is theirs. 

that are stainless is fraught with auspiciousness and felicity, 
Siirya (Sun), who is the dispeller of the darkness of all the 
worlds, is said to be the door (through which the emancipate 
must pass). Entering Suiya, the bodies of such persons be¬ 
come consumed by the fire. They then become invisible for 
after that they cannot be seen by anybody at any time. 
Reduced into invisible atoms, they then enter into Narayana 
(who resides in the centre of Surya). Passing out from Him 
also, they enter into the form Aniruddha. Losing all physical 
attributes together and traneformed into Mind alone they then 
enter into Pradyumna. Passing out of Pradyumna, those 

loiemost of regenerate persons.then enter into Sankarsana 

who is otherwise called Jiva. After this, divested of the 
three primal attributes of sattva » rajas and tamas , those fore¬ 
most of regenerate beings quickly enter the Supreme Soul 
otherwise called Kserrajna . and which itself transcends the 
three primal attributes Know that Vasudeva is He called 
Kmmjna. Verily shouldsi thou know that Vasudeva is the 
abode or original refuge of all things in the universe .” 130 
The stages of Aniruddha. Pradyumna, and Sankarsana through 
which the soul passes before it enters into Vasudeva, the Sup- 
i cine Being, are readily recognized as the same as those gone 
through in the evolution of the individual soul and the mate¬ 
rial universe from the Supreme Being, the order being rever¬ 
sed because the process now described is the return of the 
miuI to God . 131 

The description of the emancipated beings found in the 
White Island (Svetadvlpa) suggests that though souls released 
from samsdra are very similar to the Deity in their effulgence, 
glory and freedom from material qualities, they are quite 
distinct from Him, and are engaged in devout worship and 
adoration of Him. "We beheld a number of men of auspici¬ 
ous features. All of them were white and looked like the 


I 10 ibid., ibid. 345; 13 lo 18. 

ID. This bears Lhe inflence of the Upanisadic teaching. Vide: Ch. Up: 
4. 15; 5. 6; Br. Up. 6.2: 15, 16; Bhag. P. 3.32. 






56 RELIGION AND PHILOSOPHY OF NALAY1RAM 


[ CHAPTER 


moon, and possessed every mark of blessedness. Their hands 
were always joined in prayer. They were engaged in silently 
thinking on Brahman”. The effulgence that was emitted by 
each of these men resembled the splendours wh.-ch Surya 
assumes when the time comes for the dissolution of the uni¬ 
verse . -132 They are divested of senses. They do not subsist 
on any kind of food .” 133 “Worshippers of that foremost of all 
beings, they are devoted to Him with their whole souls. They 
all enter that eternal and illustrious Deity of a thousand 
rays - . 134 The fact that such “emancipated ones” are said as 
in this passage to “enter" or, as in other passages , 135 to be 
“competent to enter” the Supreme being, shows that although 
emancipation was not regarded as the same as entering into 
the Deity, still it was assumed to lead to such a consummation. 
An all but pictorial representation of a soul entering the Deity 
is given in one place 136 where it is said that the soul 'piercing 
through the firmament, entered into Siirya’s disc. Mingling 
then with Surya’s energy, he seemed to be transformed into 
Siirya's self. When the two energies thus met together, we 
were so confounded that we could not any longer distinguish 
which was which ” 137 From this it is clear that though the 
soul becomes practically identical with the Deity, making it 
impossible for us to distinguish it from the Deity, it is not 
entirely identical with Him. This general impression is con¬ 
firmed by the earlier part of this section, which reads, “The 
Divine Surya is the refuge or home of innumerable wonders. 
Innumerable munis (saints), crowded with ascetic success, 
together with all the deities, reside in the rays of Surya like 
birds perching on the branches of trees.” 13 ® Thus Narayaniya 
consistently holds that the soul attains to a closer unity with 
the Deity. It is to be assmed that these thinkers regarded the 
soul in Release are attaining very close union with the Deity. 

132. MBh. £anti., 337: 32. 33 and 35. 

133. ibid., ibid., 337; 28. 

134. ibid:, ibid., 337: 27. 

135. ibid., ibid., 340: 20, 125; 341: 8. 

136. ibid., ibid.. 363: 11 to 18. 

137. ibid., ibid:, 363:16 and 17. cf. Kath. Up. 3.2: 9; Sv. Up. 1:7. 

138. ibid.. 363: 2, 3. 
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There is a collection of llihasas that goes by the name 
Jtihftsasammccaya, It contains much material that lends sup¬ 
port to the ideals contained in the two cp which glorify 
Vaisnaviscn The two syllables, ^mT 8 ri\ when uttered even 
once paves the way for obtaining rtioksa 119 This does not 
however confer on such persons who utter them any licence to 
be wayward in their behaviour and commit acts which offend 
established codes of good conduct . 140 However, following 
these codes and performing the sacred rites such as Aivamedha 
and Vdjpeyi , without devotion to Nirayana do not entitle 
them to qualify themselves for obtaining moksa . 141 A devotee 
of God whatever be his social standing, shall not be offended 
and the offender though an ardent devotee of Visnu, goes only 
to hell 142 . Hence the devotees should be pleased in order to 
please God . 143 External marks and appendages like the 
triple staff and others of an ascetic do not proclaim their 
possessor to be virtuous, if he is not devoted to Visnu, for 
even the cruel, evil-minded and heinous sinners get the goal 
by resorting to Narayana . 144 The devotees of Vi^u become 
freed from their sins and so purify the world . 145 The act of 
expiation for any sinful deed committed lies in recollecting 
Hari 144 That it Kuruksetra, Naimisa and Puskara where one 
lives with sense-control . 147 Finally, it must be said that the 
two epics 148 contain some references lo temples and deities 
there. Ill omens are said to have appeared in the temples 


1.19. Narasimba P. 54: 58 to 62 

140. V.P. 3.8: 9 to 19. 

141. Iti. Sam, 33:180. 

M2, ibid., 12: 71; 27; 26. 

143. ibid., 27: 27. 

M4. ibid., 33: 123, 124. cf. Bh3g. P. 7.7: 51, 52. 

M5. ibid., 27: 25. 

M6. V.P. 2.6: 38 to 40. 

M7. Iti. Sam. 27: 18 

148. Ram. Ayodhya 6:4, 8. ibid., Yuddha. 131: 90. This is taken 
as a veiled reference to S$rl Ranganatba. Vide. Tilaka on ibid. 
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which port-Muied disaster when the Paijdavas left Hastinapura 
for exile 

The Furanis had profoundly influenced Vaisnavism in 
iis rich development both on the philosophical and religious, 
sides. The role which they played could be said to have been 
of as much significant as the two epics, if not greater. The 
concepts and ideaJsof philosophy and religion as arc found in 
the Vedic literature had come down to the Puranic literature, 
as to the epics. It is but natural that the trend of treatment 
of the subjects and concepts dealt with should be identical 
even in phraseology. Besides, the vyaha doctrine and Agamic 
traditions had penetrated in th :se to such an extent that a 
separate treatment cannot be given to the Puranic contribu¬ 
tion to the utter exclusion of their influences. Leaving aside 
the treatment of matters which had been handled alike by all 
these sources, it would be possible to lay emphasis on the 
unique place of the Puranic influence oil Vaisnavism. 

Tlieistic tendencies such as faith in the personal deity 
who is a father unto mankind, concept of God as creator, 
preserver and destroyer, and of soul, its individuality subject 
to God’s free will, the paths of devotion and self-surrender, 
belief in the divine descents of Visqu and the glorification of 
Rrsna and Raina to a greater degree when compared with 
others are the fundamental aspects of the influence exerted hy 
the Purilnas on the development of Vaisnavism. 

Much of the contents of the Puranas could be said to be 
saturated with the spirit of sectarianism of Vi$nuand Siva but 
even here it is seen that some of the Puranas are not secta¬ 
rian ,5 °. There is a large number of episodes and narratives 
which glorify certain observances (\ fat as ) and holy places. 
The exact period of their finding room in the Puranas cannot 
be fixed for want of evidences. At any rate, the absence of 


149, MBh. SabhT 102 33. 

150. Murkandeya and Bhavisya Puranas, though they are dedicated to 
to Brahma, do not have any sectarian tinge. 
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■such references in the VisQjpurana would point out to the 
latter addition of them in these Pur3nis. lSi 

VaisiKivism, as handed down tradition a lly, relies more 
on the Visnupurana, Harivamsa and Visnudhawu :»n r J only to a 
Jess degree on the Bhdgavaia, Padmottara, VarGha , NOrada, 
Naradtya or Brhannaradiya . Garu4<*> Brahma, Visnudharmot - 
4ara % Vdmana and Lihga Puranas. While depicting the life 
of Krsna, more reliance is placed on the Harivamsa which 
is a supplement to the Mahdbhdraia and the Visnupurana* 
The Bhagavaia is not cited for the treatment of Krai’s life, 
but only for a general treatment of devotion and of the con¬ 
duct of the devotees. 

The Visnu-purdna , which is held to be the Purdnaratna 151 
answers to all the characteristics which a Purdna is expected 
to contain. 153 It may be no exaggeration to suppose that ibis 
definition of the Parana was framed keeping this Parana as 
the laksya grantha . It is cited as an authentic text for 
Vaifnavism in the Tamil epic Manimekaloi 154 (Second Century 
ad.) 153 revealing its antiquity. 156 11 serves therefore jis an 
ideal upabrahmana . supplement to the Vodic literature. The 
Bhagavaia which is not cited either by Sankara or by Rama¬ 
nuja is hailed as containing the essence of the teachings of 
Vedanta. 157 It is said to contain in the sloka form the teach¬ 
ings of the Upanisads , 158 The prayer and praise offered to 
Visnu by the elephant Gajendra are modelled after the Upa- 
nisadic pattern. 159 

151. cf. Agni. P. Ch 230 (omens) Gar. P. Ch. 47; (Building of mansions) 

152. Stotraratna. 4. 

153. V.P. 3.6. 24. 

154. Manimekalal, 27 line 98; see the commentary on this line (Kajakam 
edition). 

155. Tamil Moli IUkkiya Varaldru p. 297 

156. The mention of certain dynasties such as Naisadha and Guptas 
(V.P. 4.24: 54 to 69) which flourished in the post-Christian era will 
have to be treated as later interpolation. 

157. Bhag. P 12.13:15. 

158. This is according to the commentator ^rldhara for 10. 87:14 to 41. 

159. Bhig. P. 8.3: 2 to 29. 
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The Supreme being according to these Puranas is Visnu 
with Lak*:m; the two are never separated . 160 Narayana and 
Visnu are identical . 161 He is called Bhagavan 162 and Vasu- 
deva. 1 ^ His qualities are countless 164 , but six among them arc 
prominent . 165 They are knowledge, power, strength, supre¬ 
macy, valour and splendour. He is absolutely free from de¬ 
fects or features which are to be avoided . 166 He has two 
forms, namely, visible and invisible . 167 The visible one is His 
own form . 169 The world represents His mobile form. The 
former is also called Sabda Brahman . 169 as it could be intuited 
through the Vedas , Vedangas , ItihSsas ind Puranas which 
represent verbal testimony. The knowledge of this form is 
called adhydtmika. All antitheses such as having nobody, 
and no sense org ui ,7n but moving, tasting, hearing and seeing 
are applicable only to this form This form is not known to 
any one 171 The visible form is taken up mainly to preserve 
dharma. Here the visible form must be taken to refer to the 
body which the Lord takes up . 172 Such a concept like this 
lends to the formulation of the theory that everything is 
God 173 All these are of the nature of NarHyana 1,4 He 
takes up the body at his free will 175 which is not the product 


160. V P. 1.8: 17, 35; 1.9: 142 to 145; 10.89: 9 to 12. 

161 Harivamsa 3.S8: 43, 44. 

162. V.P. 6-5: 79. 

163. ibid., 6.5: 80. !>2. 

164. VAm. P.74 40. 

165 V.P. 6.5: 79, 85. 

166. ibid., 6.5: 79; 1 22: 5.1; 5.1: 47 cl\ Vim. P. 74; 40. 

167. ibid., 1.22: 55. 

168. ibid , 1.22:56. 

169. ibid . 5.1: 35 to 50 6.5: 61; to 69. 

170. Tbc slokas 39 to 49 remind the passages of the Upanisads such as 
Sv. Up 3: 8, 29. 

171. V.P 1.4 17. 

172. V.P. 5.1:50. 

173. ibid., 1 .9: 69 to 74; 2.12: 38 to 40, 43. 

174. ibid., 5.1: 29, 30. 

175. ibid.. 6 5: 84. 
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of matter 176 Even gods worship this visible form . 177 He 
bears these forms as a self does his body and so He is the self 
of all those things which He bears . 178 He bears not only the 
inanimate things but also the selves . 179 It can therefore be 
said that He exists in live ways.namely, through the elements, 
senses, matter, self and Srpreme Self . 180 Like the self which 
controls the body, He controls, being the self, the entire thing 
which is distinct from Him . 181 For the welfare of the world. 
He becomes this body which is graphically represented as 
adorned with ornaments and weapons . 182 All the things 
including selves are brought under these two heads. The self 
is the Kaustubha gem for Him . 183 The entire world is said to 
constitute His prosperity 184 which is not affected by time. 
He gets into a particular body and carries out His desire . 185 

He is the Supreme Deity and has full control over all 
others such as Brahma and Rudra who are said to have been 
caught in the worldly delusion . 186 He is in the heart of the 
entire world and as such He alone can have control over 
others . 187 Therefore He alone shall be fit to be worshipped . 188 
He is the only refuge for humanity . 189 So not only for final 
release but for any other benefit such as physical health, 
material wealth, pleasures that are incidently available . 190 


176. Var. P. 34: 40. 

177. VP. 1.19:80. 

178 ibid., 1.19 : 83; 1.22: 65; Harivamia 3.34 : 19 to 21. 
179. ibid., 6.7: 53 to 59; 2.13: 2. 

180 ibid., 5 18 : 50. 

181. ibid., 2.6: 8. 

182. ibid., 1.22: 67 to 77. 

183. ibid., 1.22 : 68. 

184. ibid., 4.1 : 84. 

185. Visnudharma 108 : 50. 

186. V.P. 5.30:17. 

187. ibid., 1.17 : 20. 

188 Visnudharma 2.14 : 8, 28; Harivatnia 3.89: 8, 9. 

189. ibid, 1.59, 

190. Visnudharma 43 : 46 ; 74 : 43. 
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He alone should be sought after and not Brahma and Rudra . 191 
When He is pleased, there is nothing that is not attainable . 1 ® 2 
From Him, the world rises, remains with Him and merges in 
Him . 193 He pervades the universe through His power . 1 * 4 
Sage Bhrgu is said to have realized the supremacy of Visnu 
over other deities . 195 

The Narayanlya and the Anugita mention nothing about 
the existence of souls prior to samsara. But the Bhjgavata - 
purana and the Visnipurana incline to the view that souls 
exist eternally, and therefore prior to creation, in a subtle 
form within the Deity in one of His aspects. “When this 
universe was under waters at the time of dissolution, the Deity 
alone reposed on His mighty serpent cou;h; His eyes were 
closed though He did not do away with the power of under¬ 
standing And although He had placed w-thin His person all 
incorporeal bodies, He sent the energy of Time to arouse Him 
again at the time of creation...Sleeping for four yitgas, and 
thousands of years with His own created energy He espied 
within His person all those creatures ”. 196 "All this world 
was derived from Thee. As the wide-spreading Nyagrodha 
(Indian fig) tree is compressed in a small seed, so at the time 
of dissolution, the whole universe is comprehended in I hee as 
its germ .’ M97 This view also is conformable to the doctrine, 
that the rudiments of plants exist in their cotyledons. Accord¬ 
ing to these two works, the soul exists even prior to creation, 
as some thing externally distinct, although it exists only in the 
Supreme Being and is completely dependent on Him. It 
would appear that the individual self is pervaded by the 
Supreme Being as its soul or principle of consciousness. He 
seems at times to usurp the place of the individual sdlf. 
Nevertheless, the fact that the embodied self suffers from 


191. MBh. Santi. 350: 19, 36. 

192. V.P. M2 : 79; 1.17 : 91. 

193. ibid., 1.1 31 cf. ibid 1.2 : 4. 

194. ibid., 1.4 : 38. 

195. Bhag. P. 10.89 : 9 to 12. 

196. Bhag. P. 3.8 : 

197. V.P. 1.12:66,67. 
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many evils seems to have prevented from completely iden¬ 
tifying the individual with the Supreme Self. The NarSyaniya 
and the Puranas regard the embodied individual as suffering 
from imperfections. The problem has therefore to be faced 
in what relation the Deity stands to these imperfections if 
He exists within the individual as his Soul. Here the Sam- 
khyan conception of the Purusa who is spectator or Witness 
merely and not Agent helps to clear the way. "The one 
Purusa ..transcends all Purusas and is invisible. The many 
Purusas that exist in the universe constitute the basis upon 
which that one Purusa stands. Though divested of body, He 
dwells in every b>dv. Though dwelling again in bodies, He 
is n:ver touched by the acts accomplished by those bodies. 
He is my inner Soul. He is thy inner Soul. He is the all— 
seeing Witness dwelling within all embodied creatures and 
engaged in making their acts .” 198 

Whenever there is distress for the gods, they invariably 
go tv> Brahma who takes them to Visnu who reclines on the 
s rpent in the milky ocean which is part of the material world. 
This place is taken up by the Lord so as to be within the easy 
access of His devotees . 199 From this it is made clear that the 
I. >rd has invested with His devotees the responsibility for the 
realization of their incapacity to solve their problems and for 
appealing to Him for help. The Puranas contain references 
loth: vyuha doctrine and there is free admixture of the 
Up-inisadic concepis of God and of the vyuha concepts . 200 

The mysterious powers of God could not be easily 
assessed Eve ■ Adis:sa who always sings in praise of His 
great qualities, could not recount them . 201 This idea appears 
to have found the basis for the doctrine of divine descent 
which is regarded as the central pivot round which revolve the 
other theories of the Bhagavata cult 202 The descent of the 

198 MBh. £anti. 351 : 25 ; 352; 6 cf. ibid., 352; 14 and V.P. 1.19.* 117. 

199. V.P. 1.9; 38, 5 l: 31. 

200. ibid., 5.18: 58; Harivam&a 2 3. 

201 Bhag P.2.7:40, 1.1: 13, 17; 11.4 2. 

202. Thw Philosophy of the £rimad Bhagavata Vol. I. p. 175. 
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Lord is of three kinds, namely aqtia, kala and amsakald. 
The first kind represents such descents like Yajna , 203 
Vamana and others where all the powers of God are not 
required to be revealed. The second type refers to souls who 
are born in the world with the divinity of God en hrined 
in them . 204 Vyasa , 205 Gaya - 06 and others would serve to 
illustrate this kind. The third kind is represented by the 
admixure of human and divine elements as in the case of 
Rsibha . 207 

The descents of Narayana could also be considered to 
be due to the qualities and sport. Those which are based 
on the qualities are called gunavataras 208 as represented by 
the vyuhas which are ‘revealed in the isolated corner of 
an individuals’s mind ’, 209 That which is based on the spor¬ 
tive aspect of descent is called Ltildvaidra 7 0 which is t.iken up 
for the benefit and desire of the devotees . 2,1 A Lilavatara 
behaves like an ordinary mortal just to win over the confi¬ 
dence and thereby to instil into us the ideals of life ’ 2I2 The 
purpose of Lilavatara is said to destroy those who are working 
against the interest of the world and to protect dharma. lxy 
The divine sport of Krsna is coordinated with Visnu’s imma¬ 
nent and transcendent natures . 214 


203. Bhag. P. 8.1; 18; 8J7: 23; Harivam&a 1.53: 8 t 9; 54, 13. 

204. ibid., 4.14: 22 ct. ibid., 1.3: 27. 

205. ibid., 9.22:21. 

206. ibid., 95. 15; 9. 

207. ibid., 11.4:17 cf. ibid., 1.3:28. 

208. BhSg. P. 3.7: 28. 

209. The Philosophy of the Srlmad Bhagavata Vol. I, p. 185. 

210. Bhag. P. 2.6:45. 

211. ibid., 4.7:24; 7.9:38; 10.59:25. 

212. The Philosophy of the £rJmad Bhagavata Vol. I, p. 185. 186. cf. 
Bhag. P. 5.19: 5. 

213. Bhag. P. 7.9: 38 cf. ibid, 1.10:25, Twenty-four Lilaeatoras arc 

mentioned in 2.7. For an estimate of this, vide: A study of the 
Bhagavata Purana t pp.23-30. 

214. Bhag. P. 7.9; 13. 
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The Puranas add to the list of the Lord’s descents 
given in the Ndrdyaniya. There are no less than four lists of 
avatdras in the Bhdgavata purana numbering as many as 
twenty-two ; 215 but one of ihe lists 216 admits that the avatdras 
are really "‘numberless". The Visnu-purdna and the Bhdga- 
vata-purdna distinguish themselves in their elaboration of the 
Krsnavarara among the cow-herds of Mathura 217 The tenth 
hook ofthe latter which is the longest and the most popular sec- 
lion of that work is devoted entirely to the birth, life, amours 
and miraculous deeds of Krsna among the herdsmen and herds- 
women of Mathura .' 2,8 The significance of this theory of divine 
descent seems to he to establish peace and social concord 
among the worshippers of different gods. He who worships 
the Deity in the form of Boar is a worshipper of Visnu no less 
than he who worships the high-souJcd Krsna. All are in the 
end worshippers of the same Deity and accordingly there is 
no room for sectarian animosity. Again it is generally 
believed that the being which is descended is a portion of, or 
an emanation from, the Supreme Being. Thus it is declared, 

"He who is the soul of all.descends in a small por:ion of 

His essence to establish righteousness below /' 219 and speaking 
of the descent of the Deity as Krsna and his brother, Sankar- 
sana. declares.’* the Supreme Lord plucked off two hairs, 
one white and one black", and said to the gods. “These my 
hairs shall descend upon earth, and shall relieve her of the 
burden of her distress. M22n which indicates that the beings 
which descend are a small portion of the Supreme Being. 
This is generally conceded by the Bhagavata-purdna also, 
which after enumerating the twenty-two descents of the 
Deity, declare, "All these are either portions or emanations 
from the Person” but makes an exception in the case of 
Krsna-descent and adds, “But Krsna is the Lord Himself .” 221 

215. BhSg. P. 1.3; 2.7; 6 . 8 ; 14. 

216. ibid, 1.3. 

217. V.P. 5; Bhag. P: 10: h Ska ndha. 

211 Periyal. Tm. from 1.2 to 3.6 could be thought of as having been 
modelled after this seel ion of the Bhagavata -purana. 

219. cf. V.P. 5.1; 3 to 50. 

220. ibid,, 5,1:59,60. p. 10. 

221. Bhag. P. 1.3: 1. 
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The real basis for Visnu’s divine descent is thus afford¬ 
ing relief to the suffering humanity by removing personally 
the obstacles which ihe sood people have to face. Vitnu 
came therefore to be looked upon as a benign and sovereign 
personality. It is but natural that other deities were treated 
as occupying an inferior status. Rather, they were treated 
as His mere shadows . 222 This altitude towards Him gave 
Him the appellation Greater Personality (Purusa) to distin¬ 
guish Him from other deities. This explains the identifica¬ 
tion of Visnu with Purus a whose hymn brought all the animate 
and inanimate beings under His being . 223 Visnu became the 
store house of the 'sublimity and majesty of all the gods ’ 224 
who, though having their individuality, were treated like 
ordinary persons. Though Visnu behaved like men of the 
world, He retained His original character. 

One noteworthy feature of the avafara doctrine is that 
while the Lord takes a particular form and is making use of it 
for the welfare of His devotees. He employs some other form 
of His in helping them in a different capacity. The Lord 
took the shape of the tortoise and supported the Mandara 
mountain which was used as the churning rod. He was 
on the side of the gods assuming a different form and 
pulled the body of Vasuki which was serving as a rope twined 
round the Mandara mountain. He did this by standing along 
with the gods. He did the same along with the demons 
taking up a different form. He was infusing His energy into 
the mountain, Vasuki and gods . 225 

It is but natural that the path of devotion is recommend¬ 
ed in the Puritnas as the most sure and easiest mode of 
winning the Lord who is ever ready to come within the reach 
of the mortals. Association with men of good conduct is 
said to arouse the feeling of devotion among the mortals. 22 * 
Devotion is a discipline {yoga) of the spiritual kind which is 
based on the Upanisadic principles of detachment. The 

222. The Philosophy of the &rimad-Bhagavata Vol. I, pp. 187, 188. 

223. Bh3g. P. 2.6: 13 to 16; cf HarivamSa 3.47; 27.33. 

224. The Philosophy of the tfrimad-Bhagavata Vol. I, p.l&9. 

225. V.P. 1.9: 88 to 9). 

226. Bhag. P. 11.11:25; 12.12: 2, 3, 5 to 8. 
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advance made here over what the Upanisads preach lies in 
the dedication of the self to God by itself. 227 The self shall 
ofTer itself and what belongs to i l seIf also. 128 It is only then 
that the doer would become alive to the fact that the material 
world has no bearing on his spiritual development. The 
efforts made, after that, would enable him to reap the bene- 
liis of his efforts. Anything that is thought or spoken or 
done and surrendered to Nariyana is considered to have 
spiritual significance. 229 Here are included socio-religious 
services like the construction of a temple or the digging of a 
lank.23* 


Even though people become devotees of God, they 
differ from each other owing to the disparity in their tempera¬ 
ments Those who intend to do injury, to play tricks or to 
show their jealousy and work hastily towards that end are of 
the tilmasic kind. To the rajasic kind belong those who 
adore the idols of God seeking fame and supremacy in the 
material world. Those who surrender their deeds to Him, 
having done (hem because of the obligation are sattvikas. 231 
Again it may be pointed out here that a devotee of Visnu is 
one who bows to Hari. who observes his duties scrupulously, 
behaves alike to foe and friend, thinks deeply of Him, whose 
disaffection to the material wealth is revealed by his treating 
gold as straw, who is clear minded, is free from envy, is quiet 
and is of good conduct. His words are good and pleasing. 232 He 
utters always the names of God such as Kama! an ay at) a ( Thd - 
maraik-kannan) r Vasudcva, Visnu, Dharani-dhara, Acyuta. 
Sankhacakrapani etc. Yama’s servants would not lay their 
hands on him. 233 He is convinced that he would not be Jcl 


227. 

Dhag. 

P. 7.6: 26. 

228. 

ibid.. 

11.3: 28. 

229. 

ibid.. 

11.2:36; V. 

230. 

ibid., 

7.15: 48, 49. 

231. 

ibid., 

3.29, 7. 10. 

232. 

V.P. 

3.7: 18, 20 to 

233. 

ibid.. 

3.7: 33. 
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down hy God. The evil effects of the past deeds accrued 
to his credit would be completely wiped off for which he has 
only to offer Him the flowers of devotion. 234 For him. in 
whose heart Hari dwells, the Kali age is Krtayuga and con¬ 
versely the Krta age would become Kaliyuga for him who 
does not devote himself to God. 235 God too would not take 
His abode in the heart that is spoiled by passion. 236 An 
ardent devotee, when insulted by another with the use of 
harsh expressions would only bow his head to him and reply 
in a calm way. 237 

The Lord could he pleased by the selves through 
making sums offerings which are metaphorically conceived 
as flowers. A devotee shall not cause injury to any one. 
He shall have control over his sense organs. Compassion 
must be shown to all beings. Forbearance, when there is 
room for provocation, shall be practised and stress is laid 
on the practice of this virtue. Correct knowledge of God 
and self is very much required. Penance shall be practised 
in the form of religious observances such as fasts, prayers 
and others. This meaning for this word is suggested by the 
need to make the physical frame endure certain stresses 
and restrictions in order to make it remain controlled. Medi¬ 
tation on God is another act which is treated here as a flower* 
Uttering truth is the eighth flower. When practised, these 
are held to play the role of flowery offerings. In a way, one 
can see in the practice of these eight observances a w'av for 
getting disciplined so as to serve God sincerely. These could 
be considered as virtues having ethical significance. 

Devotion to Visnu is said to be ninefold with the names 
xravana f kirtana, smarana, padasevana. arcana , vandana. 
ddsya y sakhya t and fttmanivedana. Sravana consists in listen¬ 
ing to the narrations of the greatness of God. 238 Singing 

234. Bhag. P. 12.3: 46. 

235. Vhijudharma 109: 57: 99: 13. 

236* ibid., 6: 11; V.P. 3.6: 28 to 32. 

237. Lihgapurana, 28: 132. 

238. Bhag. P. 6.16: 44; 3.9:5. 
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ihc glory of God is the second kind 231 ' which is praised as 
the easy means to get moksa in the Kali age . 240 The third 
kind corresponds to the stage of meditation which is enjoined 
in the Upanisads. 241 This is to be done in accordance with 
the principles of yoga which are hard to practise . 242 It is 
therefore enough if a devotee could simply recollect that 
God is in his heart 243 and hence the wore! smarana 5 which 
means recollection is used here instead of the word * dhyana \ 
Rendering service at the feet of God is the fourth kind . 244 
Those devotees who acquire the dust from the feet of Visnu 
Jo not aspire for residence in heaven, or sovereignty, or 
yogic power or even moksa. 245 By ; continuously worshipping 
Visnu, the person, who docs service gets his devotion to the 
the feel of Lord strengthened, gets detachment from other 
things and correct knowledge about God and finally gets 
mental quietitude. 24 '* His evil deeds get controlled and do not 
hear the undesirable results . 247 Adoration or worship in the 
real sense of the word is arcana This is to be undertaken in 
the form of conducting the act of worship which consists ol 
many items such as offering tufasi, flowers and others at the 
feet ot the Lord. This is done to the accompaniment of Vedic 
mantras or select siokas which are appropriate to the occasion. 
This is generally done to the idol of God . 248 There is a certain 
procedure to be adopted lor this purpose . 2414 The Prakrt verses 
ol praise could also be sung on the occasion . 250 The method 
of doing this may be based on the Vcdic pattern and also on 

239. ibid., 11.5:3ft; J.5; 22. 

240. ibid., 12.3; 52. 

241. Br. Up. 2.4; 5. 

242. Yogitsutrn 2. 29. 

243. Bhag. P. 12.3: 41; cf. V.P 1.17:37. 

244 ibid.. 6.3: 33; 10.14:29. 

245. ibid., 10.16: 37. 

246. ibid., 11.2; 33,43. 

247. ibid., 11.5: 42 

248. ibid., 11-27; 15; 11.27: 24 (Here the word 'area* :s used). 

249. ibid., 11.27; 19 to 49 (The word 'ft red' is used in 48); 11.3: 48 to 54. 
7 Ml. ibid., 11.27:45. 
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the Tantric one .- 1 Prostration is the next kind which consists 
in the eight limbs touching the ground . 252 This indicates the devo¬ 
tees’ attempt to reveal their realization of God’s supremacy 
over them. Servitude 251 * (ddsya) is the attitude vvhicn a devo¬ 
tee entertains towards God. Friendship (sakhya) is cultivated 
by the devotee for God. The devotee has implicit confidence 
in God and moves with Him freely actuated by deep affec¬ 
tion . 254 Sugriva. Draupadi 255 and others moved with God as 
friends. The eternal Brahman became the friend of the cow¬ 
herds of Nandagopa. 25,J Offering one’s self to God is dtma- 
nivedana 151 He is pleased even with the little offering that is 
made to Him with devotion.' 

There are countless names for Visnu, among which 
Nnrayana, Visnu, Vasudeva. Bhagavan, Govinda, Damodara 
and Kesava could be said to be prominent. The name Nara- 
yana\ when uttered, relieves the person who utters it of 
disease, danger and miseries which oppress him, 2 ** The word 
'vasudeva means that He dwells in all the things which live 
in Him , 2b0 The name ‘Bhagavan’ refers to Him as the cause of 
all causes. He is the only cause and the first preceptor for 
all people. This name has the primary import only in Him. 2bl 
This refers also to Para Brahman. :r,: The name Govinda’ was 
conferred on Krsna by Indra out of respect of the Lord’s 
successfully safeguarding the cows and others from vain 21,3 


251. ibid.. 11.27: 49. 

252. ibid., 11.27:45. 

253. ibid-, 9.5: 16. 

254. ibid., 11.27: A. 

2 55. MBh. Vana. 12: 230. 

256. Bhag P. 10.14: 22. 

257. ibid., 10.52: 39. 

258. ibid.. 10.81: 3. 

259. Nar. P. 1:38. 

260. V.P. 5.5: 80, 82. 

261. ibid., 6.5: 77, 79; 1.9:49, 50. 

262. ibid., 6.5: 76. 

263. ibid., 5.12: 12; Bhag. P. 10.27: 23; Hit mams a 2.19. 
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The name ‘Damodara’ was acquired by Krsna when He was 
tied to a mortar by Yasoda with a small rope. Krsna reduced 
His whist so as to be tied by that rope . 264 According to the 
MahabhSrata , Krsna had sense-control ( dama ) and hence the 
name .- 65 Narada gave the name Kesava to Krsna who killed 
the demon Kesin. 26fi Harivamsa gives a different interpre¬ 
tation. From Visnu were produced Brahma (ka) and Siva 
(isa) and so He came to be known ai Kesava . 267 It is said 
that in the Kaliyuga, it would be enough, if the name Ke&ava 
is uttered . 268 There is another name which is quite well- 
known, namely, Hari. Whether the name is uttered owing to 
convention, or jest or without knowing its significance, the 
persons who utter it are cleansed of their sins 269 and would be 
prevented from sufferings . 270 Agastva narrates the story of 
Ajamila, who by utlering the name ‘Narayana* addressing his 
son who bore that name, and without knowing that it is God's 
name, got moksa. 271 

Among the modes of worshipping God. there is the 
mental one as distinct from the external kind. The former is 
of a superior kind . 272 The Lord is within every being. The 
enlightened selves could worship Him. 27 * Those who resort 
lo the latter kind shall realise that they have to scrupulously 
abide by the eight kind of flowers (already referred to) in 
order that they should shed their dislike and hatred for others. 
Otherwise, the worship which they offer to the idols is mean¬ 
ingless and does not serve any purpose . 274 The ultimate goal 

264. ibid., 5.6; 20; Bhag. P. 10.9: 11 to 21; HarivamSa 2.7: 36. 

265. MBh. Drona, 70: 8. 

266. V.P. 5.16:23. Harivamsa 2 24: 65. cl\ Bhag. P. 10.37 where this 
incident is narrated, but the name Kesava is not mentioned there 

the name of Krsna. 

267. Harivamsa 3.88: 48. 

268. Bhag. P. 11.3:51. 

269. ibid., 6.3: 31. 

770. ibid., 12.13: 23; cf. Harivamta 3.88: 47. 

271. ibid., 6.3: 24. 

272 ibid.. 3.29: 22. 

273. ibid.. 11.27: 48; 3.29: 21. 

774, ibid., 3.29: 22 to 24. 
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shall be to realize that God is in the hearts of the worshipper 
and also other beings .- 75 

The ideal of a devotee shall be to think of God cons¬ 
tantly and to request Him for allowing Him to continue to be 
a sincere devotee of Him in the future births and to have no 
attraction for material prosperity . 276 He must seek to do 
service at the feet of God . 277 Sage Markandeya who had a 
longer lease of life than others, saw, during deluge, the Lord 
reclining as a child on a banyan leaf which was floating in the 
waters of the sea. He came to be called Brahmarsi through 
his devotion to Visnu. He requested Siva who appeared 
before him, to enable him to have never-failing devotion to 
Vis^u and His devotees. 2 ™ The devotee must also prefer to 
be inside a cage engulfed in Brc to living amidst people who 
are not devoted to the Lord . 274 Otherwise, it will be a terri¬ 
ble loss for him to remain without thinking of Him . 280 
Neither learning, nor penance, control of breath or pilgri¬ 
mage would purify him as his realization that God is enshrined 
within him . 281 


The act of devotion is called krlyQyoga. 1 *- The devotee 
shall have an image of the Lord made out of gold or silver or 
any metal. He shall adore it, bow to it and make offerings to 
it. He shall meditate upon it as Brahman . 283 The Visnu- 
dharma where this is stated is called a sastra- u and unlike the 
Visnu-pur&na and Bhdgavata-purana this recommends yoga as 
the means of propitiating God. If mind could not be con- 


275. ibid., 3.29: 25. 

276. V.P. 1.20: 18, 19. 

277. Bhag. P. 10.33: 35. 

278. ibid , 12.8: 4; 12.10: 28 to 37. 

279. cf. Bhartrhari Vatragya &ntaka, 87. 

280. Gar. P. I 322: 22. 

281. Bhag. P 12.3: 48; V.P. 1.18: 4 

282. ibid.; 3.29: 14 to 20. 

283. Visnudharma 13: 16. 

284. Studies in the Upapuranas Vol. 1, p. 114. 
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trolled* then whatever they do, could be surrendered at the 
feet-of Go4. 285 

« 

One shall get on in the world according to the rules of 
the Dharmasaitras which arc binding on all people. A devo¬ 
tee will have to be more careful in observing these rules. The 
Lord Himself declared that the Vedas and Smrfts are His 
order*. Whoever violates them shall be deemed to bear 
malice towards Him. liven if he who is devoted to Him 
violates them could not be considered to be a Vaisnavite. :pr ‘ 
One 1 noteworthy feature in the teachings of these Puranas is 
that a devotee is expected to treat another devotee as hi's 
superior and show respect to him . 7 * 7 It is only when he is 
treated as a master and kept delighted I hat the Lord is happy . 788 
The devotee shall take the water with which the feet of the 
Lord *Jid-His devotees are wa?licd. :sfl One shall surrender 
himself to him who has in his turn surrendered himself to 
another who did thus to another who again did thus to him 
who had surrendered himself to God. Then he would be 
freed from aJI sins 290 A devotee ol Visnu would not go to 
hell whatever be the nature of the family in which he is 
born . 2 . 01 Conversely, those who insult Visnu and His devotees 
would surely go to hett. 2sa Those who treat Him on a par 
with other gods arc condemned as pa sand a. 2 *' When it is 
realized that Narayana is the inner self of all and that every¬ 
thing is of the nature of Narivana, every being will have to 
be treated with respect. There will then be no room for 
treating some persons as friends and others as toes . 294 


285. Bhfig. P, I Mil 22 to 24. 

286. Visirndharnm 6. 31: 52: 20. 

287. Vrddha Haritasnirti 8:28: M.tth. Asvamedhika 106: 23. 

28R Padm. P 81-52 

289. Brltannaratflya pttrQna, 35: 15, J6-. Vridd. Har. Smrti 8.28; Brluitt- 
hrahma samhita 3.7: 146; Bhag. P I 1.29; 41 Pau.S 31 *119. 120. 

290 cf. TVM. 3.7: 10; Brhatjnaradiya 34:61. 

291. Satt.S 2.9 ; MBh. Ahamedhika 96: 46 

292. V.P. 3.7: 33: MBh. fdnti 336 36. 

293. cf. jSndhnfQ on V.P. 3 18 
294 V.P. 1.19: 37, 38. 
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The devotee^ of Visnu are born only in some places but 
they are found, during the Kali age, mostly in the southern 
regions called Dravida Jest where (he rivers Tiraraparni, 
Vaigai, Kaviri. Palaru and Periyaru flow.^ Apart from the 
correctness of the statement, as far as the numerically larger 
number of Visnu temples are concerned which nre in these 
regions attracting large number o r devotees, this passage has 
some weight : for it is in these regions that the Alvars were 
born and propagated the path of devotion. 

The path of self-surrender does not get exclusive treat¬ 
ment in the Bhitgarata-parana. Th-e devotee is asked by the 
Lord to >eek Him for shelter, so that he could be free from 
all fears of worldly life. 2 * 1. On the other hand, the two main 
Puranas are devoted lo the treatment of the path of devotion 
to the utter exclusion of jtiami and karma , 197 The path of 
devotion, 29 * the greatness of the devotees - 99 and other aspects 
have received a detailed treatment in these Puranas . 

The supreme region of Visnu is known as Paramapada. 
It is full of pure intelligence, is eternal, unchanging and has 
neither beginning nor end. It is neither gross nor subtle and 
thus lies beyond description. The yog ins visualize it in the 
Pratiava. m) Those who reach it do not return te the world. 
The two Puranas speak of this region where the soul lives in 
bliss with the Lord and all his celestial host . 301 But they do 
not seem to regard this as the (inal state of release, for it is 
said that souls which ha\e become free from sin dwell here 
till the end of a kalpa 302 and then proceed through the other 
states till finally they become 'immersed in that great Soul . -303 


295. Bhag. P. 11;5: 38. 39. 

296. ibid., 11.12; 15 

297. ibid.. II 20. 31 to 36 

298. ibid., II.L4: 20, 22. 25 

299. ibid. 11.14: 13 to 15; cf. ibid , 1114: 16, 18, 26. 

300. V.P 1.9: 50 to 56. 

301. ibid , 2.8:101. 102: Bhag P 1 2:31 
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Accordingly the Vimu-puriina teaches that, as the state of the 
gods is a thousand times superior lo that of pious men, so the 
state of the liberated souls is a thousand times superior to 
that of gods in heaven. 304 Dwelling as the gods in heaven is 
only a stage-* 05 in obtaining final emancipation, which he who 
remembers Hari obtains at once without the necessity of going 
through the intermediate stages. Similarly it is stated in the 
Bhagavata-purdn'j that the devotee reaches directly the state 
of Visnu, which Siva and other deities finally attain.- 041 But 
it is not stated what exactly this highest state of release is 
except that it is merging into the Deny. Bui it is described 
at times to involve an extinction of sense as in sleep, the 
cessation of the idea of ego, and with it liie disappearance of 
all distinction between subject and object, seer and seen, in 
short, the rejection of the idea of duality, and of all differen¬ 
ces bolween die individual and Universal Soul. At other 
times sonic kind of distinction between the soul and the Diety 
is assumed as in the case of Prahlada attaining unity with the 
Supreme Being. 4i He forgot entirely his own individuality 
and was conscious of nothing And he thought that he him¬ 
self was the endless inexhaustible Supreme Soul. And on 
account of this efficient notion of identity the imperishable 

Visnu. appeared in his mind which was wholly purified 

from sin. 1 ’ 307 According to this account, it would appear 
dial the soul, in its beatific experience of union with the 
Deity, forgets itself or loses consciousness of itself, not that it 
ceases to exist, This impression gained on the human side 
from the experience of the soul which had attained unity with 
the Divine, is confirmed also on the divine side by the words of 
the Deity Himself. -1 have no liking cither for Myself or for 
Mv immortal consort Laksmi without the association of My 
saintly devotees whose sole refuge 1 am. How can I leave 
them who have renounced their wives, home, children, rela¬ 
tions, wealth and this world and the next.'and completely 
Mirrendered themselves to Me ? They do not know anything 

UM. V P. 2.6: .12, 3,>. 
ibid.. 2.8. 

m. Bhif. P. 4.24-68 
mr V |\ 1.20: 3 
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other than Me nor do l know anything ds*e but them. 308 It is 
seen fiom ihe above ibut in release the soul becomes inti¬ 
mately but not completely one with God. 

In conclusion, it can be staled that the conception of 
God as revealed in tlu.vc works is as follows : the Lord dwells 
internally in all beings and all things dwell in Him. The Lord 
Vasudeva is the creator and preserver of the world. Though 
identical with all beings H.* is hc\oml and separate front 
materia! nature, from its-products,--'from properties and front 
imperfections. He is hevund investing- substance. Me is 
Universal Soul; all the interstices of the universe are filled up 
by Him He is one with all good qualities, and all created 
things are endowed with a small portion of Tlis individuality. 
Assuming various shapes He bestows benefits on the whole 
world, which is hi> work of creation Glory, might, domi¬ 
nion, wisdom, energy, powder and other attributes arc collected 
in Him. He is the Supreme of the supreme, in whom no 
imperfections abide: He is the Lord over finite and infinite. 
God in individuals and universal, visible and invisible-, omni¬ 
potent, omnipresent, omniscient, almighty. 


308. BhSg. p. 9.4: 63 to 68. 
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THE SUPREME BEING IN THE BHAGAVA 13- GITA 

The Bhagavad-gita or the song of the celestial i> more 
a religious classic than \ philosophical treatise. Ii is »oi an 
esoteric work designed for and understood by the specially 
initiated but a popular poem which helps even those who 
wander in the region of the many and variable. In fact, it is 
regarded by almost all sections of the Hindus as one of the 
most sacred religious works and a large number of commen¬ 
taries has been written on it by the adherents of different 
schools of thought, each, of which explained the poem in its 
own favour. Fur example, the systems of Vedanta consider 
this poem as one of the triple foundation*., the other two 
being the Upanisads and the Brahma-sutras and the three being 
known as the triple cation or Vraptluina-irava. It i* no exagge¬ 
ration to «ay that the Bhagaxad giiii gives utterance to, and 
fulfils the aspirations of. the pilgrims of all sects who seek 
to tread the inner way to the city of God. 

The aim of the Gita is not so much to teach a theory as 
to enforce practice, dharnia. In fact, the work opens with a 
practical problem. In the beginning Arjuiia is found despoil-'- 
dent and declining to light; his mind is clouded, his conven¬ 
tions unsettled, and his whole consciousness confused : he is 
being guided by social conventions and customary morality 
and not by his individual perception of truth. So he refuses 
to tight and raises difficulties. He puts up a plausible plea 
for abstention from activity. To convert him is the purpose 
oftheGr/if. Arjuna gets enlightened and declares that his 
perplexities arc ended and he would carry out the command 
to light. 1 2 Right through the work Kjsna emphasizes the need 
for action.- He recommends the full active life of men in 

1. Bh. 0.18:74 

2. ihid., 2:18, ’7: 3:19; 4:15. 8:7; 11:33; 16:34: 18:6, 72. 
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the world with ihe inner life anchored in the Eternal Spirit. 

In the discourse, the Lord declares emphatically His 
identity with Brahman.-' Arjuna too does the same. 4 This is 
done by bringing out the teachings of the Upanisads in a 
nutshell. 5 The Gita has a better appeal to humanity by the 
happy blending of knowledge, work and religious attitude 
which form the central leaching of the Upanisads. In fact, 
the Upanisads arc taken to represent the cows. Krsna is the 
milkman and the Gita represents the nectar-like milk got 
through Krsna. It is this altitude to the Gita that made it 
acquire a significant place both in the philosophical and reli¬ 
gious schools of India. 

In speaking of the Supreme Deity the Gita uses terms 
such as Brahman," the Imperishable, 7 and others which are 
u>cd in the Upanisads. But its uwn distinctive name for God 
i VIsudcva Krsna Krsna is spoken of as Visnu.* The mace 
and discus which are ornaments of Vjsnu are mentioned among 
the ornaments by the Lord in the glorious form in which He 
appeared to Arjuna. 9 The Gita's unique contribution lies in 
the thought that the Supreme Being of the Upanisads , the all- 
pervading unknowable One whom the philosophers proclaimed 
has assumed the form of Krsna, Arjuna’s charioteer. 10 That 
Ultimate Being indeed appears in human form, speaks through 
human lips and is concerned about human affairs. 

Vjsnu occupies a significant place in the Rg. Veda as a 
deity rendering help to the suffering humanity by taking the 
three strides. KrsnaV identity with Vi$nu is established 
directly and through identification with the solar deities, 
ibid , 5:29. 

4. ibid., 11:36 to 46. 

5. ibid., 8:8 to 11. 

6 ibid., 10:2. 

7. ibid , 9:13; II 18, 37. 

8. ibid.. 10:21: 11-24, 30; also as Hai i ibid., ||:0 ; 18:77. 

9. ibid , 11:10, 46. 

It). It is this condescending nature of the Lord that has appealed to 
the Ajvars who. especially NammiCjvar, revel in it. vide TVM 1.3, 
1.9; 2 \ etc 
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Adity»s. M The importance of Visnu Purusa had paved ihc 
way for the declaration of the Lord as Purusottama.' 2 That 
Krsna is identical with Naravana is suggested by His being 
the resting place of all beings, 13 but there is no specific men¬ 
tion of this in the Gita. Kr$na has all the attributes ascribed 
to the Supreme Being. He is spoken of as Supreme Brahman 
ip trabrahman) . 14 Supremc Persons {purusmttama) , 15 Great 
Lord ( mahesvara ), 16 the ’’Imperishable, the Being, the Not- 
being, That Supreme”, 17 Exalted Being (mahesvara) xn and 
Supreme Self. 19 As Supreme Being, He is incomprehensible. 20 
infinite of form having no end, middle or beginning, 21 bounci- 
les§. 2 ’ from everlasting. 23 primal, 24 unborn, 25 changeless, 26 and 
immutable. 27 He is all-marvellous. 28 terrible, 29 facing every 
way, 30 possessed of boundless power and infinite might, 31 res¬ 
plendent and filled with glory. 32 He is connected with the 
past, present and future. 33 He is subtler than the subtle, 34 
The gods do not know Him nor do the great sages for all of 
whom He is the source. 35 What is revealed as representing 
God’s forms only a fraction of His glory signifying that this 
cosmos is but a partial revelation of His and showing that His 
full glory is beyond the human ken. 36 Such are His transcen¬ 
dent qualities which compel fear, awe and reverence. 37 The 
Lord is immanent. He enters into every living body, controls 
it and sustains it also.' 8 He enters into the three worlds and 
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sustains them Himself without undergoing any change 39 signi¬ 
fying that He penetrates imo the inert matter as well 40 and 
fully pervades it 41 

Besides these transcendent qualities, the Lord has 
numerous perfections which render Him the object of man’s 
highest aspiration and love. He is the Light of lights, 42 the 
discernment of the discerning, the brilliance of the brilliant, 43 
the source of memory and knowledge. 44 the dixpeller of 
doubt, 45 the maker of the Vedanta** omniscient and unrivalled 
in knowledge. 17 the source of the seven Great Seers and the 
four Ancients (Manus) T 4H identifiable only with the prime and 
most significant of every species of existence. 49 Not among 
the least of the God's attributes is His ethical perfection. At 
His sight great seers and perfected ones in hosts cry 4 haiI* and 
adore Him with hymn* of abounding praise 50 and the demom 
flee in terror. 51 He is without flaw 52 and is strictly impar¬ 
tial. 53 He always sets the standard for men to follow. 54 He 
has instituted the eternal laws of duty ( sdsvatadharma)- 5 and 
is the undying guardian of ihc eternal law. 56 So important it 
seems to Him that the laws of duty must not be transgressed 
that, as in the present cAse, He even descends in order to 
establish righteousness. “Whenever there is a decline of 
righteousness, and rise of unrighteousness, O Bhareta, 1 
incarnate Myself. For the protection of the good, for the 
destruction of the wicked and for the establishment of 
righteousness, I come into being From age to age ” 57 That 
God considers even His infinitude of little account when 
righteousness needs to be’cstnblished is a remarkable contri¬ 
bution which the Gita makes to the conception of the Divine. 
Besides righteousness, there is another attribute, love, which 
the Gttd ascribrs to God. God is the friend of every being, 58 
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As Krsna, God appears as Arjuna’s comrade/ 9 He even 
stools to be Arjima’s charioteer. So intimate and human is 
the Lord Krsna’s friendship that Arjuna is afraid that in 
negligence or love, he has not shown the reverence that is 
due to Him, 60 and asks that He should bear with him '‘as a 
father to his son, as a friend to hi> friend and as lover to his 
beloved.” 61 Kj-sna in His turn declares that Avjuna is exceed¬ 
ingly beloved of Him,*- and because of His love. He reveals 
Himself to Arjuna in a form in which no eyes had ever seen 
Him. 63 And when Arjuna is filled with terror and awe at 
His glorious form. He assumes a shape more pleasant to 
Arjuna and consoles the latter/' 4 The Unmanifest and the 
Incomprehensible reveals indeed a heart of love and compas¬ 
sion, and Arjuna bursts forth in adoration at this wonderful 
revelation/ 5 

According to the GttS, the world is real and forms a 
part of the Supreme, being created, supported, and dissolved 
by Him. He is the origin of the universe and its dissolution 
as well/ 6 Every thing in the world is strung ou Him as.rows 
of gems on a string 67 All beings enter into God at the end 
of the cycle and become one with Him. He releases them at 
the beginning of the next cycle. 68 Under His guidance, nature 
(prakrti) gives birth to all objects, moveable and immoveable 
and the world revolves, 69 There is nothing moving or unmoving 
that can exist without Him. 70 He is everything, the taste in 
the waters, the light in the moon and the sun ; the pure frag¬ 
rance in earth and brightness in fire; and the life in all 
existences. 71 Prakrti is a principle with which the material 
world is always connected. It is not an independent principle; 
it is His own, It works under His control 72 . Brahman then 

60. ibid,. 11:41.42. 

62. ibid., 18.64. 

64. ibid.. 11:49, 50. 

66. ibid.. 7:6; cf. ibid. 10:8. 

68. ibid., 11:7. 
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in relation to the world is found to display a double nature. 
He is the material cause of the world on the one hand, and its 
instrumental cause on the other. 73 He, however, does not 
partaKe of the nature of the three gunas - sativa, rajas and 
tamas - the ultimate constituents of Prakfti. "Know thou 
that (those three state.) are all from Me alone. I am not in 
them ; they are in Me. 1174 Prakfti with its gunas forms an 
eternal part of God who is the substratum of all beings. He 
abides in all the beings and controls them. 75 He remains 
seated in the hearts of all living beings. This shows that the 
Lord is the iartrin for the soul and for its body. 76 

The finite selves are sent into wordly existence (sat] i- 
s&ra), sustained and finally withdrawn by the Lord at the end 
of each world-cycle. 77 The attitude of the Lord to the indivi¬ 
dual souls is one of love. He is jealous of any other besides 
Himself occupying their affection, and consequently wishes 
all to worship Him whole-heartedly without allegiance to any 
other God. 78 Whatever work is done is to be done as unto 
Him, without attachment to anything besides Himself. 79 One’s 
thought, one’s remembrance, one’s meditation are to be 
centred on Him, and no other. 80 He is the witness of man’s 
activities which He approves. He shall be known through 
meditation as present in the hearts of living beings. This 
realization could be had also through knowledge and work. 
Those who could not have it themselves shall learn this from 
those who had known it 81 The Lord does not command the 
self to adopt any of these causes in particular. He makes the 
self know what these causes are and gives it the full freedom 
to choose itself the cause it likes to pursue. 82 Thus it is seen 
that every method of directing oneself to God is advocated by 
the Gita. 
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The Lord Takes births in the world for the well-being of 
humanity, 83 but His births and acts are divine 84 and are not 
bound by the features of mortality. Though unchanging, He 
descends down to this world through His mysterious power. 53 
He presents Himself to mankind as the visible object of 
devotion. This aspect receives treatment in the Mahd- 
bhdrata , but it is only here that the Lord offers His assurances 
to stand by the side of the self showering His graces for which 
He demands faith from the self. 86 


The jiva is asked to do his duly which is enjoined for 
his status by the scriptures which could be interpreted into 
karma yoga i.e.. applyiug himself to the work. This could be 
done more easily by setting one’s mind on God through devo¬ 
tion. Those who are devoted to God. always worship Him 
by singing His glory, doing their religious duties and bowing 
to Him. 87 The devotees are said to perform sacred rites in 
the form of knowledge. 88 Offering of any kind, be it a leaf, a 
flower, a fruit, or water when made with pure heart and love, 
is accepted by the Lord. 89 Whatever one does, whatever one 
eats, whatever one offers, whatever one gives away, whatever 
austerities one practises shall be surrendered to Him. 90 One 
should be freed from bonds of works, from fruits both good 
and evil.* 1 The wise worship Him, set their hearts on Him 
and talk to each other about His deeds rejoicing in these 
acts. 92 Doing one’s duty, according to the Gird is the work 
of God ; it is a mode of worshipping Him. 93 By doing one's 
duty with reliance placed on God one gets the imperishable 
status through His grace. 94 The Gttd repeats that restraint 
and freedom from desire are essential to spiritual perfection. 
" Fix thy mind on Me ; be devoted to Me; sacrifice to Me; 
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prostrate thyself to Me**. 95 Thus various acts of worship 
which come under karma have to be performed wiLh single- 
minded devotion. 

The karma doctrine that is based on the ritualistic 
principles and is emphasized in the Mimaqisa system has 
received a splendid and attractive treatment in Lhe Gita. 
Firstly, whatever is enjoined in the traditional texts, shall be 
carried out by the self, not merely as an obligatory rite but as 
one’s duty (svadharma)."* One’s duty shall never be given up 
and shall be done at any cost, even risking loss. 97 Secondly, 
the self shall do this by giving up the feeling that it is the 
doer and by surrendering both the deed and its results to the 
Lord 99 This implies that even if there are any lapses in the 
discharge of such acts, the self will not in the least be affected 
by them, the act being God’s wok. The punishment in the 
form of sufferings which the self will have to bear according 
to the Dharmasasiras is thus got rid of." Lastly, the deeds 
are done with the help of the organs of action (karmendriya). 
While doing them, the sense-organs (jn&nendriya) are kept by 
mind under contiol. ,0n This in a way prevents the rise of a 
desire for the self in repeating those acts when alone there 
will be room for attachment to the world. 101 Thus there is a 
happy reconciliation in the Bhagavad-gita of the Mtmftfp&d 
concept of karma with the karma-yoga . The Lord declares 
that this concept was taught by Him in ancient times to the 
Sun from whom it passed to Mauu and from him to Iksvaku. 
It became forgotten and so there had risen the necessity for 
Krsna to restate it. lo: This aspect of Karma is called Niqk&ma- 
karma. It is very easy to appreciate this concept but to put 
it into practice assiduously, it is necessary lo acquire correct 
knowledge of this and of reality. 103 The other advantage of 
acquiring knowledge is the case with which the most heinous 
crimes would get destroyed like the faggots in the fire. 104 
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Herein lies the relation of karma-yoga with jnllna-yoga whose 
full implications are not meant for application here. It is 
merS deed that is recommended for practice. Knowledge of 
reality is required to guide the self for the correct practice of 
the deed. 105 

Next comes jnana-yoga. It is taught with asfahga - 
yoga. The devotee should follow this path with purified 
mind. He should dwell in solitude and have a complete con¬ 
trol of his senses; he should eat little, control speech, body 
and mind and keep engaged in meditation. Practising detach¬ 
ment and casting aside egotism, personal might, arrogance, 
passion, anger, possession and being tranquil he becomes 
worthy of attaining God. ,0 '> It is declared that when this cul¬ 
minating knowledge is reached the soul comes to know God, 
what His measure is, and who He is in truth, it goes to 
God. 107 He is verily the object to be known l o» the description 
of which as contained here reminds us of its affinity to the 
Upaniqads both in tone and expressions 109 

The Gita stresses that unswerving devotion to God is 
the means of reaching Him. 110 He who meditates on the Su¬ 
preme Being with his thought attuned by constant practice 
and not wandering after anything else, reaches Him. 111 The 
disciplined yogin easily attains Him. 11 - One who serves the 
Lord with unfailing devotion of love, and rises above the three 
strands {gunas) is fi l to reach Brahman 113 The Gita defines the 
characteristics of a true devotee and the Lord says that persons 
with such characteristics are liked by Him. 114 The virtuous 
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ones who worship the Lord are of four kinds. The affilicted, 
those in distress, who have suffered losses belong to one class. 
Those who are desirous of wealth wishlo improve their mate¬ 
rial position form another. The third group consists of devout 
and upright men who wish to know the truth. They are on 
the right way. To the fourth belong the jnfinins who know 
“that Vasudeva is all”. 115 The Lord, however, is not parti¬ 
al to any one. 1,6 The true devotee will worship God realising 
Him as the source of everything. 117 He is endowed with con¬ 
viction that he would be able to get his wish realised only from 
Him. 118 Even if a man of vile conduct worships Him with 

undistracted devotion.quickly he becomes righteous and 

goes to everlasting peace. 119 

Those who take refuge in the Lord alone, it is stated, 
can overcome the divine maya consisting of the modes. 120 
Though it is stated that the soul attains the immutable and 
eternal status by His grace, it is not asserted, at any rate, 
that it has no part to play in salvation; for it is said “ surren¬ 
dering thought, all actions to Me, regarding Me as the Sup¬ 
reme and resorting to steadfastness in understanding do thou 
fix thy thought constantly on Me Fixing thy Krought on Me, 
thou shalt by My grace, cross over all difficulties * M21 ; 
and again “ Flee unto Me, for shelter with all thy being. 
By My grace shalt thou obtain supreme peace and eternal 
abode”. 122 it may appear from the above, that the 
loving God is not unwilling to extend His grace to 
the most undeserving, even apart from all qualifying 
conditions, if the latter goes to Him for refuge. Accordingly 
the Lord declares, “Abandoning all duties come to Me alone 
for shelter. Be not grieved, for I shall release thee from all 

115. ibid., 7s16 to 19. of MBHR. Santi: 341: 33. 

116. ibid., 9:29. 
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evils”. 123 But fearing that this doctrine of totally unmerited 
grace may lead to misunderstanding and a life of sin He adds, 
in the very next verse. Never is this to be spoken by thee to 
one who is not austere in life, or who has no devotion in Him, 
or who is not obedient, or who speaks ill of Me”. 124 The 
self’s righteousness demands that good deeds should be 
rewarded and evil deeds punished. Accordingly the soul 
which has given itself to such deeds takes its rebirth to reap 
the fruits of its deeds. The reason for such rebirth is that the 
soul may thus be led to perfection. " Having attained to the 
world of the the righteous and dwelt there for very many years, 
the man who has fallen away from yoga is again born in the 
house of such as are pure and prosperous There he regains 
the (mental) impressions (of union with the Divine) which he 
had developed in his previous life and with this (as the starting 
point) he strives again for perfection ”. 125 " If, when purity 

(saitva) has increased, the body-bearing soul comes to dissolu¬ 
tion, then he proceeds to the spotless worlds of tne most wise. 
If, when energy (rajas) has increased, he goes to dissolution, he 
is born among men attached to work; and if dissolved when 
darkness ( tamas ) has increased, he is bom in the wombs of 
the deluded. 0126 The Lord seeks by His grace to wean the 
soul away from attachment to the finite and when He has 
succeeded in directing its entire mind, will and devotion to 
Him, He takes it to Himself, without sending it once more 
into rebirth, never again to be separated from Him by sarfisara. 
“ With thought controlled by constant practice and seeking no 
other resort, one goes to the Supreme Celestial Person”. 127 
“ He who constantly meditates on Me, thinking of none else, 
by him who is a yogin ever disciplined easy am I of access. " I28 


123; ibid,. 18:66. This is caramailoka . NammSIvKr the super-prqpo- 
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There are also references in the Gita to show the rela¬ 
tion of the soul with God when the former has reached its 
final goal. The released soul becomes closely united with 
God, 129 the eternal and immutable abode. 130 which is beyond 
death 1 - 1 and where there is no sickness. 132 Though the soul 
enters into God, as it is stated, it does not get merged with 
Him losing its individuality completely; for it abides in 
Him, 133 enjoying contact with Him. 134 having attained a 
nature similar to that of God. 135 At a creation the soul does 
not come into birth, nor at a dissolution is it disturbed. 136 
Tn this way the Gita teaehes that the soul in its release be¬ 
comes closely united with God enjoying communion with 
Him and sharing in His peace, bliss and perfection. 

In the Ramanuja school of Vaisnavism, the Bhagavad- 
gira playsthe role of an authority championing the cause of 
jiSna , karma and bhakti. Ramanuja learnt from his precep¬ 
tors the significant import of the Gita as it was taught by Ala- 
vantar who learnt it from Manakkal Nampi. 137 In his Gitar - 
ihasantgraha Alavantar declares that the Lord is shown in the 
Gita as attainable through devotion alone 138 The first 
section consisting of six chapters define the nature of karma- 
yoga and jndna-yoga as the limbs of stmavalokana or the 
intuition of the atman as a means to bhakti-yoga. The second 
section of six chapters establishes the nature of God. It extols 
devotion as the supreme means to emancipation and its course 
is effected through jnSna and karma . The third and the last 
section of six chapters sums up the whole truth, and insists 
on absolute self-surrender to the Lord as the only way of 
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redemption. It brings out the nature of God as distinct from 
matter and seif 139 Karma-yoga is to be understood as stand¬ 
ing for practices like doing penance, visiting holy places, 
giving charity and performing sacrifices. 140 The path of know¬ 
ledge consists in those who have controlled their minds re¬ 
maining in the stage of flawless self Ml . The path of devotion 
consists in the self taking to mediation in order to exclusively 
please the Supreme Being. 142 These three courses could mu¬ 
tually become helpful for each other’s development. The do¬ 
ing of the obligatory and occasioned (naimittika) rites shall be 
taken as the act of pleasing the Supreme Being. 143 One who 
yearns to render service to God steadfastly and everlastingly 
shall get to Him. 144 


A dispassionate insight into the import of the Bhagvad- 
gita reveals that besides laying emphasis on ihenecdtodo 
one’s duty, the Gits asks the aspirant to be devoted to God 
in order to do his work without any impediment. Faith and 
Grace are the foundations of bhakti-yoga which is ably presen¬ 
ted on the basis of sound reasoning. Devotion, according to 
the Gita , is‘one essential element in a religious attitude, where 
the knowledge and work, play their due part’. 145 This is es¬ 
sential even for those who adopt the paths of karma and 
•nflna. 146 Dedicating e\ *ry thing to God is strongly recom¬ 
mended. Apart from the assurance given by the Lord to seek 
His shelter, the GttH does not seem to directly recommend the 
path of self-surrender. 


139. ibid., 2, 3. 4. 

140. ibid., 23. 

141. ibid., 23. 

142. ibid., 24. 

143. ibid., 25. 

144. ibi^.. 26. 

145. The Bhagavad-gtta - An English Translation and Commentary : 
Introduction, p.67. 

146. Bh. G. 9: 34. 
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GODHEAD IN THE AGAMAS AND IN RITUAL WORSHIP 


A perusal of ihc contents of the Vedas , hihsas and 
Purdnas would show that penances and sacrifices were the 
means of getting freedom from worldly bondage. The path 
of devotion as the means of salvation is emphasised in the 
Purayas and is given greater significance than in the other 
source books. The Sdttvata mode of worshipping God is 
dealt with for the first time in the Mahabharata. Visnupurdna 
and other works. References to the worship of the concrete 
form of God are scanty in these works. The gradually dimi¬ 
nishing powers of menial concentration of men with the 
passage of time must have been responsible for the creation 
of the cult of area form. At first, the Tantrika mode which 
is based on the mystic diagram and magic formulas should 
have been adopted but this too having been felt as unsuited 
for man in controlling himself had been replaced by the con¬ 
crete image of God. God’s possession of a body analogous 
to that of human beings, this body being admitted to be 
made up of matter which is not of the material kind and 
God’s descent for rescuing the suffering humanity are all the 
resultant features of theism which came to characterize the 
Agamic literature. This is not to declare that the Agamas 
prohibit the earlier mode of worship which is called mental 
or internal sacrifice (manasa yaga or antarc ydga)- ] The 
Agamas lay stress on the external mode of worship (bdhya 
yaga). 1 2 

The Agamas declare that nwksa shall be the aim to be 
reached, after death, by those who are in bondage. A correct 
knowledge will have to be acquired for this and this is dealt 


1. L.T. Ch. 36; Parames. S. Ch. 5; Jay . S. 12. 

2. ibid., Ch. 37 to 39; Parumei . S. Ch. 6; Jay. 13. 
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with in the section called jnana-pdda (knowledge pari) of 
the Agamas, Concentration, though not very difficult as in 
the other courses of mokqa , must be practised. This is dealt 
with in the yoga-pdda (devotion part). Construction of 
temples for locating the idols and the rules governing such 
constructions are found treated in the kriya-pada (service 
part). The caryd pad a (conduct part) is devoted to the 
observance of the rituals connected with worship. The Pddma , 
Brhadbrahma and Visnutattva have all the four padas while 
others have some of them. 

The Agamas prescribe the methods of worshipping the 
deity. There are many deities and so the Agamas too have 
become grouped into heads such as Saiva, Sakta and Vaisnava 
according as the deities to be held as supreme are Siva, Sakti 
and Visnu respectively. Even among the Vaisnvite Agamas . 
there are two prominent divisions, namely PaTicardira and 
Vaikhdnasa The name P&ncaratra is accounted for as 
being due to the fact that it had been explained by the origi¬ 
nal expounder in five successive rdtris or nights. 3 This is 
so stated in the Satapatha Brahmana as having been narrated 
in five nights of a Satra . 4 The word ; ratri ’ may be taken to 
stand for ignorance and the system of Pancardira can be 
taken to destroy the five-fold ignorance. The name is also 
said to be due to the five qualities of mahfibhuta, namely, 
the five gross elements ibhutas ), the live subtle elements (/a/imff- 
tras), cgoislry or individuation {ahankara). and thought (buddhi) 
and the formless original matter (avyakta). These five consti¬ 
tute the ratris or gifts of Purusa 5 . Hence the Tantra or the 

tfistra which treats of these gifts gets called Pdncaratra . 6 
Or. Schrader throws out a suggestion that the nam c Pane a- 
rfitra points to five principal subjects treated in the system, 
namely, (i) tattva (ontology-cosmology), (ii) mukti-prada 
liberation), fiii) bhakti-prada (devotion), (iv) Yaugika (yoga), 


3. Par. S. 31:19. 

4. Sal. Bf. 6: 1. This appears in one of the early SamhltSs namely, 
Ahir. S. ch. 12. 

5. Par. S. 1: 30 to 40. 

r>. ibid, 1:33. 
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and (v) vaiiesika (the objects of the sense). In this case, 
rdxra % which meant originally -night", must be taken to mean 
both a cardinal doctrine of a system as well as the chapter 
or work dealing with that doctrine, that is : it became syno¬ 
nymous with (anfra or saihhitd so that Puncaratva would be 
a designation of the ancient Vaisnavite system . 7 There is 
also another derivation according to which the name has 
been derived from the five-fold duties of routine life, namely, 

(i) abhigamana (going to the temple of God in the morning 
with the mind, the speech and the body centred on Him), 

(ii) upddana {collecting the materials for worship), (iii) ijyd 
(worship) (iv) svadhyaya (study ot the sacred texts and mut¬ 
tering of the usual mantras) and (v) yoga (meditation). These 
are to be undertaken in the course of the day which is to 
be divided into five part* for this purpose. The word l rUtra' 
must be taken to stand for both day and night. According 
to another interpretation, the principles of this system were 
taught to Sanatkumaia by Brahma, Siva, lndra. Naga and 
Rsi and what were taught by them came to be called Brahma- 
rdtra , &iva~rafra, Indra-rdfra , Naga-rdtra, and Rsi-ratra res¬ 
pectively . 14 


It cannot be asserted very definitely from the materials 
so far available as to when this school of thought originated, 
but to a certain extent it may be said to have had a very ancient 
history. The Pdncaratra is traditionally believed to have been 
first taught by Nctrdyana - the supreme deity - to Nara, who 
in his turn, handed it over to Narada, Sanaka, §andilya, 
Prahlada, Sugriva and other Hsis. Since its source is of a 
divine origin it is called Bhagavacchdstra. It has been stated 
in the Mahdbhdrata that Visnu who is also the creator of the 
Vedas took the essence from the Vedas and VedSntos and gave 
it in a condensed form for His devotees calling it as Pdnca¬ 
ratra. Some of the traditional works of the PdncaratrQ school 
further assert that the literature originated with the Vedas and 


7. Introduction to the Puhearutra, p. 24. 
«. Bhar. S. 2; 12, 13. 
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that its iource is the Ekdyanasakhd ,} affiliated to the Kanvasa- 
khd of the Suklayajurveda m It is quite probable that the Pan - 
cardtrd Sruti and Pancardtra Opani^ad mentioned by Utpala 
in his sandapr cult pika'" refer to the literature of the Ekdyana- 
sdkha. Further, passages quoted by the same author under 
the general name Pancardtra may probably refer to such 
ancient works as of the Ekayana-idkhs because of their Vedic 
sty Jc and the nature of their contents. U i pal;* a ho quotes 
from a number of Samhitds of the Pancardtra school. Ulpa- 
la's quotations arc found to be divided in threedisiin t groups 
namely, Pdncaratra Sruti, Pancardtra Upanisad , and Pane a - 
rdtra Satithird . It is thus quite conceivable that even as late 
as the tenth century when Utpala flourished, the Sruti litera¬ 
ture of the Pdncardtras existed, and probably, ii is this branch 
of literature that the Pancardtra Samhiti J.s refer to as the 
Ekayana Veda or the Ekdyana-sdkha, The vaiidity of the 
Pancardtra Agama is thu< taken for granted by U l pa la, 
Yamuna vindicates the validity of these texts 11 as also Jayan- 
labhatta of Kashmir 1 - who lived about 850 a.d. There is a 
specific mention of this in the £r< Rahgardjastavam 13 The 
whole subject is discussed in detail in the Par arittrarak^a by 
Vedanta Desika. 

The texts are of three kinds, viz.. i'a )Divya 

(divine) those spoken of by the Lord Himself the examples of 
which are Sattvata , Pau^kara and Joyakhya Samhitds ; (b; 
Munibhdsita (uttered by Brahma and the sages) for which 
UvarOy Paramesxaray Bharadvaja and other Samhitds may be 
as examples; (c) Manu^ya (composed by men) and for this 


9. The word ekayana' occurs in the Ch. Up. as the name of a branch 
of study. Vide: 7.1: 2; 7.1:4; 7,2: 1. 7*5: 2; 7.7: !• It means one 
path (eka-one, <iy<?w/-path) for salvation (is. S. I: 19). 

10. Page 2 

II The Agama prumunyj <p 8Sj which isihis independent work on this 
subject refers to Kasmira Agamapramanya without mentioning its 

. author as a work on this subject. 

12. Ny ay amah jar i /, p. 242. 

13 . &ri Raiigarajastava 2: 14 - 
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kind Agamaprdmdnya of Yaiminacarya may be given as an 
example. The texts belonging to this group are called by the 
names Divyasdstra , Bhagavacchastra and Siddhanta . There 
arc 225 texts which belong u> the Pdncaratra system.'* The 
names of these end generally as Samhitd and Tantra , such as 
PddmasamhitQ and Laksmitantra. Among these, the Pait$- 
kara , Saitavata and Jaydkhya Samhitas are known at Ratna- 
traya due to their importance and perhaps for having served as 
the nucleus, as it were, for Paramesvara , Isvara and Pa dm a 
Samhitas which are followed now for temple worship. 


In determining the antiquity of the Pdncaratra the 
materials that are available are very scanty. The Pancardtra 
doctrines are associated with the Purusa-sukta 15 of the Rg- 
Veda , which is. as it were, the foundation stone for all future 
Vaisnavite philosophy. Jt is said in the Saiapatha Brahmaqa 
that Narayana, the great being, wishing to transcend all 
other beings and becoming one with them all, saw the form 
of sacrifice known as Pdncaratra and by performing the sacri¬ 
fice attained his purpose. 16 The Ndrayaniya section of the 
Sdmiparvan refers to the Pancardtra doctrines which prevailed 
in the Svetadvipa which was visited by Nurada. The refe¬ 
rence in the Mahabhdrata cannot be completely relied upon 
because it is extremely difficult to fix the date of composition 
of the different portions of that work. 17 An interesting evidence 
is furnished by two ancient Tamil works, namely. Cilapati - 
kdrarn 18 and Paripd{al vy (Second Century a.d ) which refer 
to the Gariujadhvaja and the images of Sankar^ana, Vasudeva 
and Aniruddha. The description of Visnu as given in the 
poems of Paripdfal referred to here follows closely the des¬ 
cription of Visnu as the Supreme Being in the Pancardtra 
texts which have come down to us and it definitely refers to 


14 

15, 

16 

17 . 


18. 

19. 


Introduction to Laksmitantra, pp. 10 to 13. 

Ahir. S. cli. 59. 

Sat. Br. 13.6: 1. 

cf. History of Indian Literature Vol, I (Calcutta University) pp. 465 
and 475, and Dr.S K. Ayyengar's Proceedings and Transactions of 
the Second Oriental Conference , Calcutta , 1923. 

CLP. 5, II. 169-73; ibid., 19. 11. 7-10. 

PRPI. 3, 4. 
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the four vyiihas and the vibhavas . There is the further state¬ 
ment of the character of immanence (antarySmitva) clearly 
made in the poem. Another poem in the same collection 20 
makes a special referenct that Krsna and Baladeva are the 
deities installed in Tirumaliruncolai, a sacred place near 
Madurai. This poem gives in circumstantial detail the fea¬ 
tures of Vasudeva-Sankar^ana, so fully that it leaves in 
little doubt that this worship had established itself in the 
remote south much earlier than the period to which the poem 
actually refers. There are references also to the Trivikrama 
avatdra and to the lotus-eyed Vijtnu in the Tirukkural 21 (First 
C niury u.c.). Again, the Besnagar inscription (last quarter 
of the Second Century n c.) refers to the setting up of a 
Garudadhvaja (column surmounted by the figure Garuda) at 
Vidisa in honour of Vasudeva by his Yavana devotee Helio- 
doros of Taksasila. 22 Another inscription from Besnagar 
refers to the erection of a Garuda Column for a temple of 
Visnu. The Ghosundi inscription (Rajasthan) of the first 
century n.c. records the construction of a pujQ-sila-prakftra 
(stone-enclosure for a place of worship), styled as Narayuna- 
vataka by a devotee of Visnu who had performed the Asva - 
medha sacrifice in honour of Sahkarsana and Vasudeva. 23 
The Nanaghat inscription (Bombay State) of about the same 
age, belonging to the queen of a Satavzhana performer of 
Vedic sacrifices including the Aivamedha. begins with an 
adoration of Sankarsna and Vasudeva, among others, 24 These 
epigraphs support the fact known from literary sources regard¬ 
ing Vasudeva’s association with Garuda and therefore with 
Visnu, and with Nariyana, considerably before the birth of 
Christ. Dr. S.K. Ayyengar has however traced the mention of 
the word ‘satlvata’ in the Ailareya 25 and iatapatha 2S Brahma - 
nas and in determining the date of PZncaratra these references 

20. ibid., 15. However, the mode of worship in this shrine ii not of 
the Panceratta kind. 

21. Kit rat. 1103. 

22. Epigraphia htdica , Vol. X, No. 669. 

23. Select Inscriptions, T, pp. 91 f. 

24. ibib., pp. 186 ff. 

\ t. Br. 2.25: 26; ibid., 8.14: 3. 

,l. Br. 13.5: 4. 21. 
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seem to be of the highest value. It seems very probable that 
within a few centuries after the Mahabharaia war (3100 b.c) 
the human character of Krspa was forgotten and he was defied 
along with his relatives, Sankursana, Pradyuniiui and Ani- 
ruddha, and their worship was made a special feature of a 
particular tribe, or a section of a people who came to be 
recognized as belonging to the Pdnearatra or the Bhagavata 
or I he Sfltrvata or the Vamdeva school. 

In his Xfahahhdsya. Patanjali explains- 7 the word \v3su- 
devci* ns the name of Bhagavan, thereby meaning the 
divinity of VUsudeva, who is proclaimed as the Supreme 
deity in the Pdticardira texts, Viyiu-purdnn and other 
ancient books. This would suggest clearly a date for the 
prevalence of Pdncardtra principles at least before 800 B.c, 
which is the date of Panini on whose sutra Patanjali commen¬ 
ted. This makes clear the popularity of these doctrine! 
during several centuries before 600 a n which could be fixed 
as the beginning of the Alvar period. 28 

The Pdncardtra literature is, indeed, vast, but it 
has been shown that most of the literature is full of 
ritualistic details and lb at there is very little philosophy in it. 
But there are some Samhitds like Jayakhya-satphitd, Ahir- 
budhnya-samhila , Visnu- samhita, Parama samhita, Pauskara- 
satfihitd, Laksmi-tantra and others which have philosophical 
elements in them. The theoretical philosophy in all of them 
is mostly inseparably bound up with the story of creation. 
There is, however, great difficulty in fixing the age of these 
texts. Some of these texts refer to the Alvars and their 
worship. 19 Further, there is mention of the need to sing 
the compositions ofthe Alvars. 30 This would decidedly point 
out that either the Sarfihhd texis which contain such accounts 


27. Mahabhasya on Ast&dhyayl 4.3: 98. 

28. Bana (600 a d.) enumerates the Pancarat rikas as the name of a 
religious sect. Vide Harsa-carita. p.237. 

29. Bbr. S. Kriyadhikara . ch. 34; 16. S. ch. 8; Upen. 5. ch. 4. 5, 7 
and 8. 

30. 1st. S. 8: 175, 176; 11; 236, 252, 256; 13; 246. 
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were composed after 900 a.d., or such portions containing 
those accounts must have been interpolated after 900 a d. 
into the body of these texts. Again, some of these texts 
contain episodes 31 which are not generally found in the 
Agamic texts but this need not be taken serious note of for 
fixing the age of these texts. And again identical passages 32 
occur in more than one Satnhila suggesting the possibility of 
subsequent additions and alterations into the body of the 
texts which were already composed. 

According to the Ltokshmitantra the Supreme Brah¬ 
man is Vasudeva, 33 Sriman Narayana. 34 He is also known as 
Paramatman, 35 and Para-Brahman. 36 Some other Aganias 
describe him as Vi$nu. The Brahman is limitless. 37 He is 
without a second and is the cause for the creation, mainte¬ 
nance and dissolution of all the worlds. All the worlds arise 
from Visnu, the Supreme Brahman, who is always with 
Laksmi who is described as Vimu-zakti and who acts as 
accessory for the work of Visnu. 38 Both are in the nature of 
knowledge 39 and represent one tattva . 40 Sri rests on Him, is 
the resting place for others, destroys the defects of others 
and spreads their qualities 41 She descends down along with 
Vianu 42 . The word ‘visnu* is derived from the root *vis\ to 
pervade and therefore means one who pervades every thing in 
point of place and time. 43 In fact, three roots, namely, 


31. Ahir. S. ch. 43. 45; Brhad. S. ch. 6 to 13. 

32. cf. Para met. S. 27 : 234 to 336; Pau. S. 27: 28 to 123. 

33. L.T. 2: 5. 

34. ibid., 2:6. 

35. ibid., 2:1. 

36. ibid., 2: 9. 

37. Ahir. S. Vol. I, p. 17; L.T. 2: 8 

38. L T. 2:11, 12. 

39. ibid., 2: 27. 

40. Ahir. S. 4:78. 

41. ibid., 21: 8, 9. 

42. L.T. ch. 8. 

43. Ahir. S. 52: 59. 


786—13 




98 RELIGION AND PHILOSOPHY OI T NALAYIRAM 


[ CHAPTER 


(ij vi -meaning going, pervading, producing, attracting through 
splendour etc., (ii)sflc-io become united inseparably, and 
(iii) swu-to flow, have together, given rise to the word ‘visnw’. 44 
Though He pervades all things, yet He is called non-existent 
because He cannot be perceived by the senses But, just as the 
fragrance of the flowers can be intuited directly, so God also 
can be intuited directly. 45 All things are included in His exis¬ 
tence and He is not limited either in time or in space. All the 
animate and inanimate things are governed for sustenance and 
nourishment by Him. He pervades all these and hence He is 
called Narayana. 40 The word ‘bhagavan* which means respec¬ 
table is applicable to Vasudeva. 47 He had taken the world as 
the property and hence He is called Bhagavan. 48 He enve¬ 
lopes the whole thing by His own knowledge and bliss and the 
whole universe ihereforc becomes saturated with Him (tan- 
maya). The universe dwells in Him and He dwells in it. 
This is the sense of Or it can mean that He passes 

through every thing like a thread 50 He shines Himself by 
creation etc., sports Himself and is praised always by 
Gods. 51 He is called Narasimha as he destroys the bonds of 
men 52 and this word means Puru?ottama. 5 ' By placing men 
within and remaining all round them, He gets the name Puru- 
sottama and it is this sense that is conveyed by the word 
‘narasimha/ 54 Since he is free from all worldly limitations. 
He is known as Paramatman and He is the self of all other 
selves. 55 


44. ibid., 52: 45. 

45. Jay. S. 4:76. 

46. Ahir. S. 52: 51 to 53. 

47. ibid., 52: 58, 59. 

48. Ahir. S. 52: 60 to 63. 

49. ibid., 52: 64 and 65. 

50. ibid., 52: 66. 

51. ibid . 52: 68. 

52. ibid., 54: 32. 

53. ibid., 54: 50. 

54. ibid., 55: 27. 28. 

55. L.T. 2: 1. 2: Ahir. S. 2: 26. 
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The Pancardtra Agamfts speak of five forms of God : 
(i) £ara (the transcendant;, (ii) Vyfiha (the grouped), 
(in) Vibhava (the incarnated), (iv) Arudrydmin (the imma¬ 
nent) and (v) Area (the idol). According lo these Agamas 
Para Brahman is called Vasudeva 56 He lives in a city called 
Vaikuntha which is guarded by particular persons and which has ' 
door-keepers; He is seated in a pavilion of gems on a couch 
in the form of the serpent Adisesa. placed on a throne having 
the eight legs Dharma and others; attended by Sri, Bhu and 
Nila; holding celestial weapons, conch-shell, discus and 
others; adorned with celestial ornaments such as a tiara and 
others. He is limitless in point of possession of attractive 
qualities though it is not easy to conceive the supreme deity 
as having innumerable qualities but what the soul would de¬ 
rive as benefit from these cannot be stated with any degree of 
certainty and so the Pancdrdtra has specified the qualities as 
six in number viz., jnana (knowledge), bala (strength), fl/s- 
varya (lordship), virya (virility), sakti (potency) and tejas 
(splendour) which are passive qualities. Lordship consists 
in the Lord's being the agent which is strengthened by His 
independent will. 57 Strength in His case is marked by the 
absence of exertion, though 'He is ever engaged in the 
creation of the world. 58 His virility, though productive of 
results, does not undergo any change and is also called acyu- 
tatva , that is never falling down. 59 Splendour in His case 
consists in not looking for any assistance. 60 All these are as¬ 
pects of knowledge. 61 His qualities are opposed to what is fit 
to be abandoned (heyapratyanika) and are auspicious 
( kalyana ). 62 The Lord’s presence is enjoyed by the eternal 
spirits such as Ananta, Garuda, Vi$vakiena and others and 
by the delivered souls. He is free from the three limitations 
of space, time and object. 63 

56. ibid., 2:9. 

57. Ahir. S. 2: 58. 

58. ibid., 2: 59. 

59. ibid., 2: 60. 

60. ibid , 2:61. 

61. ibid., 2: 61, 62. 

62. ibid., 2: 24, 25. 

63. ibid., 2 : 46 lo 53. 
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In Vyuha form Para-Vasudeva Himself assumes four 
forms viz., Vasudeva, Sankarsana, Pradyumna, and Ani- 
ruddha for convenience of worship, and for purposes such as 
creation etc. While Vasudeva alone possesses the six ideal 
qualities in the Vyuha form, each one of His three emena- 
tions possesses only two of the said qualities in turn. 64 San- 
karsana, the destroyer of the universe, in charge o f the propaga¬ 
tion of the Pancaratra system has jnana and hala as the 
prominent qualities, 65 and he is the deity for the individual 
self. Pradyumna is the creator of the world and he is in¬ 
charge of the propagation of dharma , has aiivarya and virya 
as the qualities; 66 he is-in charge of the mind. Aniruddha 
who takes charge of maintenance and awards the fruits of 
dharma has sakti and tejas as the qualities 67 and is in charge 
of ahahkaraS* The four Vyuhas are described as possessing 
certain weapons. Besides the Vyuhas , there are twelve 
sub-Vyuhas derived therefrom three from each with the names 
Kesava, Nariyana, Madhava, Govinda, Vis^u, Madhusudana, 
Trivikrama, Vamana, SrldhaTa, Hr?ikesa, Padraanabha and 
Damodara. 69 The images of Visnu are distinguished to rep¬ 
resent these twelve forms by varying the order of arrangement 
of the four appurtenances conch (satpkha), discus ( cakra ), club 
(gads) and lotus ( padma ) held in four hands of each image. 
The names of these twelve sub-KjttAtfj are recited by pious 
Vaisnavites every day; they are said to protect the devotee’s 
body if represented on the same (fore-head etc.) by painted 
vertical lines. These twelve subsidiary Vyuhas are regarded 
as the deities superintending each month, representing the 
twelve suns in each of the rasis. 


64. Introduction to the Pahcaratra , pp. 32 to 35. 

65. L.T. 10: 27-33; Ahir. S. 5-21. 22. 

66. ibid-, 10: 34 to 36; Ahir. S. 5: 22-23. 

67. ibid., 10: 37 to 38; Ahir. S 5:23, 24. 

68. Dr. Schrader points out that the statements regarding the cosmic 
activities of the Vyuhas are somewhat contradictory In nature and 
quotes instances from L.T., Vis. S. and Ahir. S. ibid., p. 38. Vide 
also A History of Indian Philosophy , Vol. Ill, pp. 56 to 57. 

69. L.T. 4: 27. 
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The Vibhava mode consists of the avataras (divine 
descents) of Visnu. There are several of them mentioned 
in life Agamas . The principal Vibhavas are thirty-eight, 70 but 
ihe chief of them are ten: MatSya (Fish), Kurma (Tortoise); 
Varaha (Boar), Narasimha (Man-lion), Varaana (Dwarf), 
Parasurama, Rama, Balarama, Krsna and Kalki. The prin¬ 
ciple of Divine Descent is set forth in the Gita. 11 The i4/i/r- 
budhnya-saiphita, however, enumerates thirty-nine avataras 12 
This includes the additional one called visdkhayupa , also 
called Visnuyupa which is a divine pillar in §rl Vaikuntha. 
The four faces of this are prominently occupied by Aniruddha, 
Pradyumna, SafiKarsana and Vasudeva respectively duly rep¬ 
resenting the waking, dream, deep sleep and the transcen¬ 
dent stages of meditation which a devotee is required to 
adopt. 73 It is said that from this arise the descents and 
areas of God. 

In the form as Antaryamin the Lord resides in the heart 
of the selves as the inner controller of the self. In another 
of His forms He stays within our heart as the object of our 
meditation. This form can be seen only by yogins and it 
accompanies the individual souls even when they go to heaven 
or hell. 

The iifth form of God is Arcavatara (descent in the 
form of image). The idol is the most concrete of God’s 
forms. When certain images arc made of earth, stone, or 
metals, and are properly installed with proper ceremonials 
and invoked by mantras , they arc inspired with the presence of 
God and with His special powers. 74 The belief is that God 
descends into those idols and makes them divinely alive, 75 so 


70. L.T. 11: 19 to 25 and Introduction to Pahcaratra, p. 42. 

71. Bh. G. 4:7, 8. 

72. Ahir. S. 5: 50 to 56. 

73. For details vide L.T. 10: 27 to 30; 11: 9 to 18; Sat. S. 4: 7 to 20; 11: 
21 to 25; Introduction to Laksmltantra pp. 22 to 25, 

74. Par. S 36: 391; 38; 3 to 13; Visnudharma 103: 16, 30; Pau. S. 36: 
391. 

75. Satt. S. 6:22. 
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that He may be easily accessible to His devotees and also to 
give facilities for concentration. The Lord comes in there due 
to the power of a particular mantra uttered. 76 Because of the 
Lord’s presence, these idols become aprdkrta having all the six 
ideal qualities. Bimba.bera und pratlmd arc also the terras used 
to refer to area. Among the inodes of worship that of the idol 
is said to be laudable, the others being mental, or sacrificial. 
This is because the mind and the eyes are pleased when the 
idol is worshipped with flowers. 77 The Pancaralra Agamas 
contain the procedures For installing the images of the devotees 
of God and for worshipping them. 78 One of the samhitds refers 
to the use of Saffians'* The Alvars are described as having 
shrines. 80 Their birth is predicted in one of the Agamas . Sl 

The act of worshipping God is called yaga* 2 or ijyd. 
Special imortance is attached tothe performanccof bhutasuddhi 
which takes the shape of the utterance of mantras in ordcr 
to cleanse one’s physical frame of impurities in order to make 
it fit for offering worship to the deity. 83 Significance of the 
ringing of the bi ll while offering worship is explained.* 4 
Worship of the deity could be carried out in one's own resi¬ 
dence as part of the daily routine. 85 It could also be done in 
villages and towns for the welfare of others. For this purpose, 
temples are built so that persons who get initiated into doing 
the act of worship could work for the participation in it of 
others who are not and also could not get mitiuted. 86 The holy 

76. cf. Pau. S. 38: 3 to 13; 15 to 30. 

77. Bhr. S. Kriyadhikara 1 : 13. 14. 

78. Visnutattva ch. 13, 14; V.T. ch. 19; V.R.S. ch. 25; H.G.S. ch. 27; 
Parmei. S. 8: 194 to 209; Bhar. S. 3: 54; Mari. S. Vim. Kal. 
ch. 19. 

79. P.P.S. ch.8. 

80. Bhr S. Kriyadhikara, ch. 34. 

81. KS. 8: 175, 176. 

82. cf. Parames. S. 9 : 180 to 187 for details on this. 

83. Parames. S, 3 : 140 to 222; L.T. ch. 35. 

84. ibid., 6: 64 to 104; Mari. S. Vim. kal. ch. 9. 

85. Sau. S. ch. 50; Pau. S. ch. 22; 5»ndh. S. ch. 38 Parames. S. 6: 243 to 
245; Bhv. S. 1 : 13, 14. 

Anan. S. 3: 25; Pad S. catya-padn 1 : 9, 10. 
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places, where temples arc erected, are held to be of four 
kinds/ 7 Svayam Vyakra (self-manifested) is of the first 
kind. The Lord has revealed Himself iu these places. The 
shrines at Sri Raiigam, Tirumalai, Srimusnam and others 
belong lo this type. To the second kind which is called Daiva 
belong temples at Kaici and other places where God’s presence 
was brought through the efforts of deities like Brahma. Saiddha 
represents the third kind according to which God has conic lo 
occupy the shrines for the sake of eminent persons like sages. 
The shrines at Tiruvallikkeni, Tirukkovalur and Kumbakonam 
belong to this kind. The last category is styled as Mdnusa 
according to which men of piety are able to install images as 
in the case of modern temples. It has been staled in theAgamrw 
that among Ihe centres cf worship those that have manifested 
themselves arc the best.® 8 §ri Rahgam, Venkaladri (Tirumalai), 
HaStigiri (Kanci) and Nirayanadri (Melkote) are mentioned 
as four places of the Lord. 89 

The Pdncarafra texts adopt the Samkhya principles of 
evolution of matter. 90 What exists becomes transformed into 
another and does not get destroyed on any account. 91 In this 
respect, these Agamas represent a distinct line of treatment 
which is not followed by the VisistSdvaita school of Vedanta , 
though it is much idebted to these Agamas for the religious 
doctrines. Sri is emphatically declared to be Vi^nu’s potency 
which is never separate from Him and which represents the 
Lord’s desire to create the world. 9 - She takes the forms of 
sound (letters), six qualities, vyuha, mantra, deities lo be 
meditated by the devotees and the world of animate and 
inanimate beings. 93 She creates, maintains and withdraws the 


ST Is. S. 20:112. 

88. ibid 3: 178, 179. 

89. ibid., 20: 112. 

90. L.T. 12: 39, 40; Ahir. S 3: 2. 

91. cf. Bh. G 2: 16. For a deiailcd treatment of this, vide Introduc¬ 
tion to LaksmXtantra, pp. 29 to 32. 

92. L.T. 2: II, 12, 22 and 23; Ahir. S. 3: 11. 

93 ibid , 22: 10 to 28; cf ibid , 6; 3 to 25. 
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world and vanishes from the sight of people who could not 
understand Her real nature and bestows favours on the suffer¬ 
ing humanity. 94 

Bhakti and Prapatti are the means to attain salvation 
according to these Agamas. Bhakti is the direct path to per¬ 
fection as it leads to the very heart of religious consciousness. 
The knowledge of Brahman when it lakes the form of worship 
becomes the means For moksa. Yoga with its limbs is decla¬ 
red to be the means. A devotee is one who knows the real 
nature of the vyuha, who is devoted to the practice of the 
duties enjoined in these texts for performance at definite times 
during the day and constantly mediates on the mantra of twelve 
syllables (which glorifies Vasudeva). A devotee who worships 
Visini after understanding His nature, will have material and 
spititual goals in his hand. 95 Hence cakras. mandat as and 
mudrUs are recommended. 9 ' 1 The various mantras have to be 
practised and the results obtained. h7 This method could be 
described as yoga materials for worship. 98 Vasudeva is the 
object of this meditation. The devotion of the Lord assumes 
two forms viz., absence of allegiance to no other Lord and 
having no aim except service to the Lord. This is Sattvata 
dharma . There is nothing which the Lord cannot give to His 
devotee. Hence he shall not make Him any request. A 
devotee of Visnu shall not beg Him of food, wealth, children, 
age and others even when he is in danger, for the Lord gives all 
of them even though He is not requested. 99 If the devotee 
forgets Him because of his happy condition, then he gets into 
dangers. 100 Devotion to the Lord is the cause of all prosperity 
and its absence leads to dangers. 101 Through meditation on 


94. ibid . 12: 13, 14. 

95. Pau. S. 33: 77; cf. Sand. S.ch.7. 

96. ibid.. 33: 80to 83. 

97. ibid,, 33: 91 to 127; L.T, ch. 18; ch. 34. 

98. ibid., ch. 34. 

99. Par. S. 30: 7. 8. 

100. ibid., 30:23.24. 

101. ibid.. 30:27. 
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Laksmi, people would obtain salvation. 102 A devotee shall 
ask the Lord this much: ‘‘Please give me devotedness at your 
will. What* have I not acquired in the world as 1 have surren¬ 
dered myself into You.?** 103 The results obtained through de¬ 
votion are the same whether the devotees who are poverty- 
stricken and therefore offer worship even without flowers and 
fruits or they being rich worship Him through offerings in the 
fire etc. 104 Details regarding the astanga yoga arc men¬ 
tioned. 105 Offering oneself to the Lord is called hrdydga 
(sacrifice of the heart;. This is called mental worship in some 
of the Pancardtra Samhitas. 106 Various postures of tne yoga 
have been described. 107 Methods of meditating on God are 
also given, 108 The five angas pranayQma and others are said 
to be essential for purifying the arteries (nadi) and bringing 
the vital airs under control. 109 The arteries are also descri¬ 
bed. 110 Mantras acquired from a good preceptor arc 
capable of giving enjoyment and salvation. 111 One whose 
raind is cleansed through karma can undertake this mode of 
worship. For those who" are incapable of adopting this means 
and arc unable to tolerate any delay in getting salvation, pro - 
patti or self-surrender takes the place of worship. 

The doctrine of prapatti . or nydsa . or sarandgati as 
the means of winning the Lord’s grace has been described in 
Ahirbudhnya-smhita 112 It is a sort of prayer or adoration 
which carries with it the conviction that the sense of egoism 
and the possession that we have in all things due to beginning¬ 
less, instinctive passions and desires, is all false and the 

102. Satt. S. 12: 84, 

103. Pau. S. 31: 151. 152. 

104. ibid- 32: 122, 123. 

105. Ahir. S. 31. 

106. ibid., 31: 3, 4; U. S. ch. 2. 

107. ibid., 31: 31 to 46. 

108. Is. S. ch. 24. 

109. ibid., 32. 

110. ibid., 32. 

111. KS. 3.68. 

112. Ahir. S. ch. 37; Sand. S. ch. 13; LT. ch. 17. 
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adorer should feel that he has neither independence nor any¬ 
thing that he may call his own. 113 "My body, my riches, my 
relations do not belong to me, they all belong to God"; such is 
the conviction that should generate the spiiit with which the 
adoration should be offered. The adorer should feel that 
the process of adoration is the only way through which he can 
obtain his highest realization, by offering himself to God 
and by drawing God to himself at the same time. The pur¬ 
pose of adoration is, so to say, the supreme self-abnegation 
and self-offering to God, leaving nothing to oneself. The 
adorer must always be fully conscious of the greatness of God 
in all its aspects. 114 Hence prapatii or saranagati can be 
defined as a prayer for God s help in association with the 
conviction of one’s being merged in sin and guilt, together 
with a belief in one’s absolute helplessness and a sense of 
being totally lost without the protecting grace of God. 1,5 
The person who takes to the path of this prapani achieves 
the fruits of all tapas, sacrifices, pilgrimages and gifts, and 
attains salvation easily without resorting to any other met¬ 
hod. 116 He is superior several times to those of good con¬ 
duct, good learning and given to meditation. 117 Prapatii or 
nyasa is thus an upaya-jnana and not an upaya ; for it is a 
mental attitude and does not presuppose any action. It is 
like a boat on which the passenger merely sits, while it is 
the business of the boatman to do the rest. 1,8 One who 
becomes an Eksmin shall refer to himself as a servant of Visnu 
and not by his family name or by a reference to his village. 
The person who surrenders himself to the Lord shall be con¬ 
sidered to be flawless, even if he had been an atheist and of 
bad conduct. 119 It is the Pancaratra Agamas that have, for 
the first time, laid the foundation for the doctrine of prapatii. 
Even here, the Ahirbudhnya-satpJi\ta and Laksmitantra have 

113. Salt. S. 12: 84 

114. Ahir. S. 37: 27, 28. 

115. ibid., 37: 30, 31; L T. 17: 60 to 83. 

116. ibid , 37: 34, 35. 

117 ibid., 37: 25, 36. 

118. ibid., 57: 46 to 49. 

119. Salt. S. 16: 23. 
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played a dominant role in giving an elaborate account of 
nyasa together with its subsidiaries (a«gaj). ,:o These Agamas 
exerted a profound influence on the Alvars, who, in their turn, 
created a deep impression on the AcSryas like Nalhamuni, 
Ajavantar, Ramanuja and others. 

The next point for consideration is the position that 
the Gtta occupies in the development of the Pancaratra 
Agamas. Even a very cursory reading of the Paramasamhitn 
and the Gita would show similarity of teaching between the 
two too close to be neglected and regarded as accidental. 
The nature of the teaching as well as the details point to the 
affiliation of the one with I he other. The teaching of Panca¬ 
ratra is ascribed to the Supreme Deity of the Bhdgavatas, 
Vasudeva, later on identified with Va^udeva-Krsna leading 
to very important conclusions in regard to the nature of 
Pancaratra itself. The reference to the name Vasudeva 
in the metrical siitras .of Pinini 1 ” 1 and the Patanjali’s 
interpretation likewise, make it clear that these had some 
conception of a divine Vasudeva and Vasudeva worship apart 
from Krsnu-Vasudeva. Therefore the acceptance of Para- 
Vasudeva as the originator of the Pancaratra teaching seems 
to be fairly correct position. This is borne out by a state¬ 
ment made by Kr$na himself in the Bhagavadgita where he 
makes the reference that He taught this " yoga of Pancaratra " 
to Vivasvan, the Sun, and then the Sun taught it to Manu 
and Manu to Iksvaku; and then the statement follows that 
this in course of time had been forgotten.Para-Vasudeva 
is distinct from Krsna-Vasudeva often spoken of as Vasudeva 
as he was an avatSra of the original Para-Vasudeva. All.the 
literatureof the Pancaratra, direct and indirect, speak of the 
supreme in the one form or the other, particularly the more 
genera) class of writings than the set of Pdncaratra texts. 
This position of the Gita therefore seems confirmatory of what 
is said in the Narayaniya section of the Mahdbhfirata in 


120. Ahir. S 37: 2, 27, 28; 52: 14; L.T. 17: 74. 66: 81. 

121. PSniai 4.3: 95 to 98. 

122. Bh. G. 4: 1, 2. 
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regard to Pancaratra itself, its origin and the general tenor 
of its teaching. 

The word * sattvata' signifies a class of Vai$navites. 
The devotees of Visnu are called Bhagavatas. or Ekdntins or 
Sattvatas who are associased with the Pancaratra system. 
The word 'sat 9 means reality and goodness. I2J Krsna belon¬ 
ged to the Sattvata clan and so the Leaching of the Gita may 
betaken to represent a gist of traditional religion which 
Krsna inherited as the son of Vasudeva in the family of the 
Sattvatas . Visnu was worshipped as the Supreme Deity in 
this family. 124 

The Gita is a manual of teaching bhakti as the most 
efficacious method of attaining to salvation, and as such, and 
as inculcating Visnu bhakti specifically, it could be regarded 
as a manual of the Pancaratra school. The similarity between 
the Pancaratra teaching, and the teaching of the Gita from 
the doctrinal point of view, is so clo^e that one cannot resist 
the conclusion that it was intended to be a manual of Panca¬ 
ratra. Even though it has been regarded that Pancaratra is 
in conflict with Vcdic ritualistic teaching, 125 it does make 
provision for the religious needs of the four varnas t at any 
rate specifically and distinctly.' 26 It also makes provision 
for the four-fold aims in life. It is therefore a code of 
ethics, a dharma sastra. The principles of jnana-yoga (the 
path of knowledge) and karma-yoga (the path of works) 
as embodied in the Gita are in tunc with tiiosc mentioned in 
Paramasaiphita. 121 In dealing with the fate of those who 
have faith in God but cannot control their senses, the Gita 
says, they, in course of time, come down to this world to a 
holy place and arc born in the family of people who are pure 
and prosperous and this idea is comparable with the idea 
mentioned in Pau^kara-samhitd. iu The eight-fold nature 

123. ibid., 17: 26. 

124. GltOraltasra, p. 518. 

125. cf. Bh. G. 2:42 . 44 , 45, 49. 52, 53. 

126. Sait. S. 2; 11; M.Bh. Bhisma. 66: 39, 40. 

127. Bb.G. 3: 3; Par. S. 10: 3. 4. 

128. ibid., 6:41; Pau. S. 41: 15. 
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of the Lord as mentioned in the Gita is exactly the same as 
in Lakinn-tantra 129 The message of the Gita is open to all 
without distinction of race, sex or caste and it declares that 
people wlio are lowly born, women. Vaisyas as well as Sudras 
attain to the highest goal when they take refuge in the Lord and 
the same idea is found in the Paramasamhitd . 13 ° The princi¬ 
ples of knowledge and devotion and the fate of those who 
give up their bodies thinking of the Lord alone as found in 
the Gita arc identical with those embodied in the Parama- 
samhita. ni The account regarding the Cosmic Tree as 
found in the Gita and in ihe Paramasamhitd is one and the 
same. 132 


There are specific details with regard to the erection of 
temple 133 and the methods of installation of idols 134 in the 
Pctncaratra Agamas. Such specific details as to the parti¬ 
cular spots or regions in the temple where the idols of Nara- 
simha, Vamami and others arc to be installed 133 have been 
mentioned in these Samhitas . Twenty-six forms of Visnu are 
enumerated and described. 136 Images of various deities are 
to be installed in the vimana and to be worshipped. 137 Details 
regarding the features of deities at the entrance of the temple 
have found a place. 138 Mention has been made of the fea¬ 
tures of idols. 139 Such details as the characteristic marks 
of the idols are found in the Agamas. 140 It has been specially 


129. ibid 7: 4; L.T. 15: 26. 

130. ibid.. 9: 32; Par; S. 7: 24. 

131. ibid.. 10: 9; 7: 5; Par; S: 30: 81. 

132. ibid., 15: I; Par. S 26: 3. 
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mentioned that the Vaikhanasas should not touch the idol. 141 
If they offer worship, then installation is again to be done.* 42 

Every temple of Visnu has the flagstaff ( dhvajastambha ). 
Devout worshippers bend before it and then enter the shrines. 
This act of bending is to be explained by treating the flag¬ 
staff as representing the Visakhayupa which is required to be 
meditated upon. This staff must have the figures of Ani- 
ruddhu, Pradyumna, Sankarsnna and Vasudeva on each one 
of the Four sides as its base. 

There are several idols in one and the same shrine. 
There is the idol which is fixed in the sanctum sanctorum 
( garbhagrha ) and it shall not be removed from the place at 
any cost. It is called M^labera or Dhfuvahera . There is the 
idol which is taken out in procession both inside and outside 
the temple and it is known as Ufsavabera. During festivals 
there is the sacred bath ( avabftha ) at the conclusion when a 
separate idol called Tirthabera is taken to a tank or river and 
is given a plunge there. 143 Some idols maybe in a sleeping 
posture as in Sri Rahgam, or reclining posture as in Kumba- 
konam, or seated at Kaaci or standing posture as in Tirumalai 
and Kanci. The very basis for having more than one idol of 
the same deity is to enable the devotees participate in the 
festivals in many ways. 

These Kgamas contain various details regarding the 
worship of the idols. 144 Almost all the Agamas state the 
importance of the idol which is a concrete form of God 
required for worship. Neither worship, nor meditation nor 
singing in praise is possible in a formless object. 145 Three 
kinds of worship are stated to be possible viz., worship 

141. ibid., 19: 135. 

142. ibid., 19: 458. 

143. The purposes of having these is well explained (vide: Bhr. S: Kriya- 
d hi kora. ch. 8). 

144. Pau. S. ch. 37. 

145. Par. S. 3: 5, 7. 
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through action, worship through word and worship through 
the intellect. 146 Making use of sandal paste, flowers and 
other accessories for worship to the accompaniment of mantra 
is karmayajna. {A1 Muttering the name of God, reciting 
hymns remaining pure and attentive is vakyajna , 148 Leaving 
aside every thing external and worshipping the Lord mentally 
is manoyajita 149 Methods of meditation on the Lord has 
been stated. 150 All can worship irrespective of caste and 
sex, 151 old age, or scholarship. Among the three modes of 
worship, the mental one is said to be the best. 152 Thinking 
of God with love and affection is said to be true devotion 153 
and worship done without devotion is not at all as it should 
be. 154 Eight-Md devotion has been.stated viz., (i) worship¬ 
ping God for ever, (ii) abiding by standards of conduct and 
ethics, (iii) faith in the Vaisnavites, (iv) great regard for 
understanding worship, (v) effort to do worship by himself, 

(vi) deep interest in listening to talk about or stories of God, 

(vii) unwillingness to do harm to others, and (viii) non¬ 
dependence on doing worship of Him. 155 Specific details 
regarding the worship of central deity (mulabimba), 156 worship 
of LaksmI and Sudarsana, 157 and worship of Garuda and 
other retinue 158 are found. Methods of initiation have been 
stated in these texts. 159 

Mention has also been made about the annual festivals 
of the temples and how they are to be conducted; the purpo- 


146. ibid., 3; 28. 
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ses of conducting those festivals have also been stated. 160 
On such occasions the instruments of music are to be sounded; 
Sanskrit, Prakrt or Tamil songs are to be sung. 161 The Four 
Thousand Tamil Verses are also to be sung by the Vaisna- 
vitesJ 62 

The Vaikhftnasa is another type of Agama followed by 
the Vaisnavitcs. Though the followers of this Agama are now 
a small minority they constitute an important sect among the 
Vaisnavites of South Tndia. There are different legends con¬ 
cerning the sage Vikhanas, the founder of this Agama who is 
the follower of Kfsnayajur Veda . One is that Brahma descen¬ 
ded himself as Vikhanas down to earth to organize the 
worship of the Lord in His area form. He wrote also the 
Vaikhanasasxitra to guide'the people for leading a virtuous 
life consistent with -the doctrines which he preached. The 
present text Vaikhanitsasutra, into which the precepts of 
Vikhanas expanded in the course of centuries is the latest of 
the siitras of the Taitiiriya sSkha . According to W. Caland, 
the S marta stitra section, comprising both grhya and dharma 
grecepts, preceded the compilation of other section, the 
Srauta-sutra , which includes an elaborate mantra samhitd. and 
is also called Aukheya sutra because the Vaikhanasas (Aukheyas) 
constituted a fakhd (branch) with the full cmplement of Sam - 
hit$ t Brahmana and Sutras . Vikhanas taught the doctrines 
of this kind of worship to Atri, Marlci, Kasyapa and Bhrgu 
each of whom brought out his version in detail of the doctri¬ 
nes viz.. Atri samhitd , Marlci-patala , Jnanakdnda, Bhrgu - 
sarphitd and other works. More Vedic hymns are used in the 
Vaikhdnasa school, This system of worship was also known 
as Sratita sditra. 

The Vaikhanasa-satfihitds . like those of Paficaratra, have 
four^ivisions viz., carya , kriya, jnana and yoga. Worship 
of the deities is of three kinds; mental, oblation and idol. 
But the Vimdnarcana kalpa mention* Vi??u worship as two- 
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161. ibid., 11: 36, 37. 
162 ibid, 13: 246. 
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fold namely amurta (formless) that is hdma and muria (in 
form) that is area. 163 But in the VimanarcanakaJpa four 
methods have been mentioned for taking to God’s worship 
namely japa, hdma , arcana and dhyZna . Arcana is worship in 
the temple of the Lord in the form of image. Meditation is 
theyogic practice. Among these, arcana is said to be the best 
method. 164 In this type of Agama God is in His five-fold 
states^as in PQncaratra and the Supreme Principle is Narayana 
with Sri ( Purusa and Prakrti in one) §ri being ever associated 
with Visnu in all his five-fold states. But there is a different 
Vyuha , namely, Visnu, Purusa, Satya, Acyuta and Anirud- 
dha. 165 The primary form is Visnu. He is said to be the 
sage the indweller of the self 166 Purusa, Satya, Acyuta and 
Aniruddha are the four-fold forms of Visnu. The four Vyuhas 
are representatives to afford prosperity to the four castes 167 
Among these, Purusa, is full of dharma. Satya is knowledge 
and of the nature of lustre. Acyuta is of unlimited wealth 
and is the Lord of Sri. Aniruddha is detachment and des¬ 
troyer of everybody. 168 The ten incarnations of Visnu have 
been mentioned. 169 There is a reference to the five kinds of 
Narasimha., viz., (i) born from mountain, (ii) born from the 
pillar, (iii) SudarSana Narasimha, (iv) Laksml Narasimha 
and (v) Patala Narasimha. 170 

There are more temples in South-India today under the 
Vaikhdnasa Agama than under the P&ncarlUra. Different 
kinds of idols have been mentioned. 171 The idol for festival may 
be standing with the goddesses seated oiV both sides. 172 
In some places like Tirukkuruhkuti there are two idols for 


163. M ari: S. Vim. Kal. 1.1: 1. 

164. ibid., ch. 95. 

165. M.Bh. A/iugUa. 109. 

166. Bbr S. Kriyddhikara. 24: 99. 

167. Atri. S. ch. 37. 

168. Mari. S. Vim. Kal. 95. 

169. Bhr. S. Kriyddhikara . ch.11. 

170. ibid , 11: 27 to 59; Vim. Kal. 57. 

171. Bhr. 3. Kriyddhikara. 5, 

172. ibid., 6: 24. 
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festival. 173 Offering of cooked food is in vogue. This is in 
practice in the temple Na^ciyarkoyil. 174 Five idols are to be 
installed along with that of Visnu namely Vasudeva, Sahkar- 
sana, Praduymna, Samba and Aniruddha which arc known as 
Pancaviras. 175 There are measurements mentioned for the 
formation of villages, construction of temples and installation 
of idols. 176 Principles regarding the construction of prakara t 
mantapa> gopitra etc., have been laid. 177 Though Visnu alone 
is the Supreme Deity according to this Agama , worship of 
Vinayaka, Durga and Sar isvatl are included when the Lord 
and Laksml are to be worshipped. 178 Worship of Visnu only 
is the means of salvation. 179 Initiation is necessary for the 
practice of temple-worship. Traits of a spiritual preceptor 
have been mentioned, 180 The Acarya shall be one who follows 
the Vaikhanasa-siitra. 1 * 1 Devotion to the Lord is eight-fold 
namely, (i) affection to His devotees, (ii) applauding His 
worship, (iii) devotedness to hear His exploits and stories, 
(iv) getting overpowered in tone, eyes and limbs (while wor¬ 
shipping Him), (v) recalling Him to mind, (vi) absence of 
show in regard to Him, (vii) to be ever subordinated to Him 
and (viii) inability to live without Him. 182 The Vaikhanasas 
do riot worship the Alvars, Acaryas and Mathadhipathis 
(pointiffs or monastic heads), though owing to the strong 
influence of Ramanuja school, images of Alvars and AcQryas 
were *et up in some temples under Vaikhanasa Agamic 
worship; nor do they recognise Antal as the Lord’s consort 
on a par with Laksml; nor do they brand their bodies with 


173. ibid., eh. 17. 

174. This is a place which acqjircs the name of the temple. It is a place 
near Kumbakonam. The place is referred to as Tirunaraiyur in the 
hymns of Alvars. 

175. Bhr. S Kriyodhikara. 29, 30, 131, 132. 

176. Mari. S: Vim. Kal. 3. 

177. Bhr. S Kriyodhikara 5; Mari, S: Vim. Kal. 11. 

178. ibid,, ibid., 15. 

179. Mari. Sr Vim. Kal. 94. 

180. Bhr. S. 6. Kriyodhikara 1: 22 to 25. 

181 Mari. S: Vim. Kal. 1. 2: 1. 

182. Bhr. S. Kriyodhikara 24: 100 to 102. 
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the Vai^navite emblems of eakra, sankha etc., nor, again do 
they recite the the Tamil Prabandham during worship. The 
mention of Alvars in some texts must have been due to 
interpolation after the period of the Alvars 1S3 . Details regard¬ 
ing the principle of expiations for lapses have been 
mentioned. 184 

Information regarding the ethical life and code of 
conduct of the Vaisnavites is found in the Agamas,™ Accor¬ 
ding to these Samhitds, people who live in sacred places 
(divya descs) are rid of their sins and get the favour of the 
Lord. 186 Though the deeds themselves would not get des¬ 
troyed by becoming a mortal in a sacred place, the results 
of these deeds get lost. 187 Mention has also been made of the 
places of pilgrimage in these Agamas.™* It has been clearely 
stated in these Agamas that the Lord is present for those 
who perform niskftma karma in all figures and idols. 189 The 
Pancaratra Agamas , as it has been already stated, prescribe 
a way of life and rules for worshipping the God both in the 
houses and temples. These who have descended in the line 
of priests maintain the^traditional worship, and have the right 
to perform the worship in temples. Others shall get initia¬ 
ted 190 and then do it- The Agamas prescribe a five-fold 
division of the day and a routine of life to the Vaisnavites. 191 
Every.day, after offering food to the Lord, the Vaisnavites 
shall be made to sing the Four Thousand Tamil Verses. 192 
Methods of worship are also found. 193 


183. ibid., ibid-* 34: 2 to 4. 

134. ibid., ibid-; 26 and 27. 

185. Jay S. ch. 22. 

186. Pau. S. U 31, 32; 36: 55, 56. 

187. ibid , 36: 65, 66; Satt. S. 7: 120. 

188. Par, S. ch. 25. 

189. ibid , 36: 80. 

190. Is.S. ch. 21; L.T. ch. 20. 

191. L.T. ch. 28; Par. S. ch. 27. 

192. Is. $. 13: 246. 

193. L.T. 36: 55. 
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Specific details regarding the marks of a preceptor 
(Acaryalaksna) are found in these Agamas . m Again :he 
characteristic features of Acdrya and Sisya have been men¬ 
tioned. The procedure with regard to initiation has also 
been stated. 195 Principles regarding the performance of 
annual ceremonies, 196 detailed procedures in matters of 
expiations for lapses of all kinds have been stated. 197 One 
should follow the established codes of good conduct 19 ® and 
shall not even think of violating them. 199 Emphasis is laid 
on the need to worship the devotees of the Lord. 200 

The word 'yaga' is used to refer to the act of worship, 
1 yfigasala ’ for the place where the holy fire is worshipped on 
the occasion of festivals, 'avabrtha* for the sacred bath taken 
at the conclusion of the festival, ‘diksd* for the strictly 
religious life which the temple priest takes up during the 
occasions of the festivals and c diksita • to refer to the temple 
priest. All these show that the rituals in the temples repre¬ 
sent the Vedic ritualism. 

The Pancardtra Agamas have been responsible for the 
marking of the arms at the top of men and women with the 
heated conch and discus.- 01 Beside^, the vertical mark on 
the forehead with white mad and red pigment is also enforced 
by them and it is held that without this mark which is called 
urdhvapundra , no rite, however faithfully rendered, would 
bear the result. 202 Tirumalni. Tirunarayanapuram, 6rl- 
musnam and others are said to be the places from which this 


194. Jay. S. 17: 46 to 62. 

195. L.T. ch. 41. 

196 ibid., ch. 23. 

197. ibid., ch. 25; also Is. S. ch. 19. 

198. Salt. S. 16: 23. 

199. L.T. 17: 94 to 96. 

200. Bhar. S. ch 5. 

201. Par. S. 15i 959 lo 973. 979 to 983; 17: 585 to 590 Vedanta Desika 
cites Vedic authority for this practice ( SaccaritraraksO , p. 43). 
Fau. S. 8: 40, 41; Bhar S. 3: 67. 

202. Parame&. S. 3: 1 to 22: BhSr. S. 3: 65; Bhr. S. Kriyadhikara. ch. 37. 
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mud is to be acquired . 203 The Agamas emphasize the need 
to offer whatever eatable or objects like sandal and flowers to 
the deity and partake of it. The remaining portion is called 
sesu and is said to confer on him who takes it much good. 

The peculiar feature of the Vaikhanasa school is that 
only those who are born in the families which adopt the 
way of life laid down in the Vaikhanasa-snira are eligible for 
worshipping the deity in the temples where the Vaikhanasa 
mode is adopted. Those who belong to the Brahmana, 
K^atriya and Vaisya castes, are alone qualified for this 
worship . 204 The PdncarQtra has bceiumore liberal in extend¬ 
ing the scope for worship to others as well. This method of 
adoration could be adopted by all for worship in the house 
(grharca) 205 . Even in temples, those who belong to the 
family of traditional line of priests, have the primary quali¬ 
fication to offer worship while others could do so only by 
getting initiated . 206 The catholicity of the Pancaratra mode 
has resulted in the adoption of this mode of worship even for 
house worship among all people except those who follow the 
Vaikhanasa principles. 

The statements 207 which the texts of the P&ncatatra 
and Vaikhanasa contain condemning each other’s practices 
have to be explained as implying the eagerness of the expo¬ 
nents of each school to assert the individual sanctity and 
authority at the expense of those of the other school. Really 
speaking, there is more agreement than divergence between 
the teachings of these schools. Both maintain the supremacy 
of Visnu. There is also the concept for vyiihas in both. 
From the very ancient times, the methods of worship in im¬ 
portant shrines like Sri Rahgam, Kanci, Tirumalai and Tiru- 
narayanapuram have been in vogue according to both. While 

203. Narad. S. ch. 76. 

204. in Pras. S. 50: 160 to 165. 

205. MBh, Btvfcma 65: 39, 40; Satt. S. 2: 11 

206. Pad. S. Carya 1; 8. 

207. Anan. S. 13: 1 to 4. For details vide: Introduction to Laksml - 
tantra pp, 7. 8. 
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the VaikhZriasa mode is followed in Tirumalai, the Pancardtra 
mehod is adopted in other places. More than all this, the 
metohd of worship isaccording to the Vaikhanasa principles in 
the shrines of Ramanuja and Vedanta DeSika at Srlperum- 
putur and Kaiici. Both the schools adopt the concept of 
vibhava 20 * area and antarySmin 209 

The Agantas, which are primarily concerned with the 
worship of the area form of God, are found thus to utilize 
for this purpose, the principles and doctrines of other bran¬ 
ches of study. The philosophical doctrines and inquiries 
about creation and destruction, nature of God, self and 
world and others are dealt with in some of these Agamic 
texts. Linguistic occultism in the form of bijaksaras t and 
mantras and mystical diagrams 210 play a dominant role. 
Icons, installation of them and temple building play an 
important role and here as w?ll as in the previous one, the 
principles of architecture have been put to the superior pur¬ 
pose of preparing the means of worshipping the deity. Yogic 
practices and domestic observances have been of immense 
help in shaping the conduct of the priest and devotee for 
perfecting his life. Ihe public festivals ( utsawa )* are the 
external display of the zeal of the architects of.temple worship 
to attract even those who arc indifferent to the path of dharma 
and make them share the benefits of the religious communion. 
The temple processions with all the display of attractions 
such as music have been drawing people from far and near 
so that they mingle together without the feeling of any kind 
of disparity. The dragging of the huge temple cars, floating 
festivals and others could be mentioned specifically here for 
such an attraction. In a way, the Indian tradition has much 
to its benefit by the harmonizing features of the Agama lite¬ 
rature which has brought together the brighter achievements 


208. Mari. S. Vim. Kalrch. 21; Atri, S. Samurtorcanadhikara ch. 58 to 
61 ; L.T. 11: 19 to 25. 

209. Bhr. S. Kriytdhikara : 24:99; A hi- S. 59: 36; L.T. 2: 1.2; Salt. S. 

6 : 22 . 


210. Pan. S. 5: 10. 
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of the various branches to study to fulfil the one task oT show¬ 
ing the gretttnes of the Lord with whom the ordinary people 
also could have communion. 

Jitanta Stotra ii said to form part of the khila 2,1 which 
are additional hymns to the Rg-Veda. Since it is in praise of 
Vi$pu, it is called Stotra. Though it is not accented, 
it iS referred as mantra in the Itihdsas, Purarias and Vaisnavite 
Agamas. Ekata, Dvita and Trita, the three sons of Brahma 
are said to have taught this to sage Narada and asked him 
to recite this while propitiating Visnu. 212 The Ahirbudhnya - 
samhird 2,3 contains an exposition of the first sloka of this 
Stotra . The Paramu-samhitd 2,4 and other PdncarStra texts 215 
contain references to this Stotra. This Stotra has 128 slokas 
grouped within six divisions, each one being colled Jitdnid. 
The first division refers to Visnu 2l(1 as creator, preserver and 
destroyer of the world. The Lo d is requested to pardon 
the sins committed by His devotees. 217 The devotee finds it 
difficult to worship Him 218 and requests to be His servant for 
ever. 210 This is to be recited at the conclusion of Abhi- 
gamana. The second Jitanta refers to God’s charming perso¬ 
nality, 220 qualities and vyuhas. The self shall beg the Lord 
for pardoning him for the lapses 221 while worshipping Him 
and so is intended to be recited afeer Jjyd. With all the 
limitations 222 imposed by the mortal body, the self expresses 
its incapacity for properly worshipping 221 Him in the third 

211. History of Sanskrit Literature , p. 51. 

212. Periyavaccap Pi|]ai*s Vydkhydtta on Jitanta l: 1. p. 3. 

213. Ahir. S ch. 53. 

214. Par. S. 23: 46 to 63; 21: 40; ch. 13; L.T. 17: 20. 

215. L.T. 17: 20. 

216. JitaotS 1: 3. 

217. ibid., 1: 16. 

216. ibid.. It 19. 

219. ibid., Is 15. 

220. ibid., 2; 254. 

221. ibid., 2: 38. 

222. ibid., 3:4, 5. 

223. ibid., 3: 7 to 10. 
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Jit ant a . Uninterrupted service 224 is requested for here. 
During Up^ddna, this shall be recited. The fourth JitantS 
contains a graphic description 22 * 5 of the body of the Lord 
limb by limb and is to be recited during Svddhydya. The 
Lord is requested to lead the self in whichever way He finds 
suited for the self’s approach to Him 226 and this is to be 
recited as the fifth Jitantd during Yoga. The last Jitantd des¬ 
cribes Lord Sri Krsna 327 in Dvaraka which is presented in 
the minutest detail with reference to the temple, 228 festivals 229 
and devotees worshipping Him. All these six divisions begin 
with the words 1 jit am te' which mean ‘victory to you*. The 
purport of this Stolra is stated to lie to prove that Visnu 
is the goal and the means 230 Visnu is the Lord for both 
the gods and demons. 331 The divine form is taken up by Him 
only to enable His devotees approach him for refuge. 232 The 
Lord shall help the self for retaining the knowledge of Him 
even in later births. 233 He is everything for the self and 
there is nothing which the self need aspire to obtain without 
Him. 234 The enlightened self yearns to get at the Lord at 
Whose feet it could render service. 235 The Lord is the 
only refuge for the selves which suffer in bondage. 236 The 
prayer which is offered to the deity is Upanisadic in expres¬ 
sion and tone. 337 The Stotra ends with a prayer that good 
men shall offer their benedictions to the Lord. 238 


224. ibid., 3. 16. 

225. idid., 4: 3. 

226. ibid., 5: 19, 20. 

227. ibid., 61. 

228. ibid. 6: 2 to 9. 

229. ibid., 6: 10 to 14. 

230. Parasarabhatta: {Sri Raiigarajastava ) - Sto/ramala p. 109. 

231. Jitanta 1: 2. 

232. ibid., 1:5. 

233. ibid., 1:11. 

234. ibid , 2: 7. 

235. ibid., 2: 18 to 37. 

236. ibid., 4:13, 

237. ibid., 5: 1 to 16. 

231. ibid., 6: 15, 
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In tlie development of Ramanuja School of Vaisna- 
vism, this^/o/ra played a dominant role in more thaq one 
respect. It emphasized the importance of the path of self- 
surrender. 239 The devotee shall wish to continue to be 
devoted to Visnu in all the births which he would be taking 
in the future. 240 The desire of the devotee to render service 
to the Lord in whatever situation he is placed in life is 
referred to here 241 The Supreme abode ( Paramapada) is 
characterized by ihe sadgunya and is free from the three 
qualities of matter. 242 It is this Stoira that may perhaps 
have influenced Periyalvar in uttering the words of benedic¬ 
tion ( Palldntu ) for the Lord which gave rise to the act of 
mangaldsdsanam . The S totraratna 2 ** of Yamuna and the 
Gadyatrava 244 were written under the influence of this Stotra 
and that of the compositions of the Alvars. The soul-stirring 
devotional element in the Ndlayiram is not a little due to 
this Stotra. It may be stated in this connection that this 
piece does not form part of any known work of antiquity. 
As it is cited in the Prf ncardtra texts and as it refers to the 
vyuhas, it could be treated on a par with the Agamic texts. 
The Mahdbhnrata too contains a passage of similar 
import. 245 Its antiquity cannot therefore be questioned but 
for want of evidences, it deserves treatment along with the 
Agamas. 


239. cf. Jitanta 1: 2, 8. 

240. cf. ibid., 1: 13. 

241. ibid., 2:8. 

242. ibid., 2: 18. 

243. &totra\atna x 5, 60; cf. Jitanta 2.7; ibid., 62; cf. Jitanta 2. 11. 

244. £aranagatlgadya. cf. Jitanta 1:16; &rt Vaikunthagadya\ cf. Jitan¬ 
ta, 5. 

245. MBh. Santi. 339: 134. 
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Dependence of man on God for his existence and libe¬ 
ration and the need for leading a life fully dedicated to Him 
out of devotion unto Him received treatment in the Purdnas 
and the Bhagavad-gita. That this could be done and sh:Jl be 
done with more case through worshipping the areft form of 
God is found emphasized in the Agamas. The princip e$ of 
the path of devotion are reiterated, as it were, in the Bhakti - 
sutras of Nilrada and Sandilya, with greater emphasis on the 
unique nature of devotion. These do not directly refer to the 
area form of worship but what they preach has full implication 
for it in the context of the aspects of devotional life. They 
could be taken to belong to a period which must have been 
coeval with that when the Agamic tenets were in practice, 
though not when the Agamic texts were not compiled. 

In this context it must be remembered that the path of 
devotion which is dealt with in the Puronas> Bhagavad-gita, 
Agamas and Bhakti sutras is distinct from the one which is 
preached in the Upanisads. The element of devotion, which 
knows no li mitation of any kind, gets full treatment in the 
former while the bhakti-yoga which is based on the Brahma 
Vidylls 1 is treated in the latter which permits eligibility 
only to those who belong to the first three castes. The 
rigour of austerities and the dangerous pitfalls that lie in 
wait for those who are unwary in adopting the a^tshga-yoga , 
as tajght in the yoga system ofPatanjali, are attendant on 
those who follow the bhakti-yoga . The path of devotion, 
which is treated in the sources o;her than the Upanisads, is 
attractive to the suffering humayiity and is a never-failing 
means to win God and a much easier mode for adoption than 
others which include bhakti-yoya and hence its popularity. 

1. Vide : Appendix l for the List of Brahma Vidyas. 
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The origin of the cult of bhakti in Hinduism is shrouded 
in mystery. 11 is an indigenous growth in our country suited to 
its genius and culture The germs of this cult are found in the 
Vedic hymns and the Upani$ads t 2 The Vedic hymns of Varuna, 
Savilr, and Usas are replete with sentiments of piety and 
devotion. The cult of bhakti blossoms forth in the epics and 
puranas 3 and later devotional literature; 4 5 there it is not 
satisfied with the impersonal Brahman of the Upanitads , but 
converts Brahman into the personal God or Isvara . 

Treatises on Philosophy and Religion proclaim in one 
voice that God cannot be apprehended by senses He is 
beyond the ken of logic or argument, and is attained only 
through whole-hearted devotion. Penances and religious 
observances lacking in devotion cannot lead to the attainment 
of God. The revelation of God to man is the highest boon 
granted by Him to man.-'' The devotees should meditate upon 
God with minds wholly concentrated upen Him. 6 It has been 
stated that God is alwr.ys fond of tho*e who are devoted to 
Him. 7 No one is dearer to Him in the three worlds than 
those who are enlightened with wisdom and possessed of high 
souls* More dear even than the ^2 persons L one who is entirely 
devoted to Him. 8 9 

Love of God is insisted upon by all schools of 
Vaisnavite thought as an essential pre-requisite for the ope¬ 
ration of Divine Grace and therefore posited as a condition 
for salvation. Narada defines bhakti os of the nature of 
intense iove for God.* It is according to him, as if a dumb 
man who has tasted a delicious food could not speak about it. 
ll is of the nature of love ( prerna ) which reaches its acme of 

2. Kath. Up. 2: 23; Mun. Up. 3. 2: 3; Sv. Up. 6; 23. 

3. Bhag. P. 11:14. 

4. It reaches iis prnnacle in the hymns of A^vart. 

5. MBh, Santi. 340: 16, 17. 

6. ibid., ibid., 340: 19. 

7. ; bid., ibid., 343: 54, 55. ■ 

8. ibid., ibid,, 343: 65. 

9. M B S. 2. 
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perfection {paramo). The word ‘ parama ’ indicates three things: 
(1) Devotion is undivided love for God, free from attach¬ 
ment to worldly objects; (ii) it is not overshadowed by know¬ 
ledge and action; it is the highest end and it is not a means to 
any other higher end; and (iii) it is manifested in thought, 
word and deed. It may be stated that love of God is akin to 
love for near and dear ones; but there is a world of difference 
between the two. The object of all worldly attachment 
is perishable, transient and Gnite, while the object of devo¬ 
tion is imperishable, permanent and infinite. Love of God 
is not entirely different from love for earthly objects as there 
is attachment in both. Prahlada, the prince among the 
lovers of God, therefore, offers the following prayer: ‘‘May 
not that uninterrupted attachment, as is entertained by 
undiscriminating men towards earthly objects, desert my heart, 
while I am constantly meditating upon Tliec. 10 Love for 
things that are fleeting and perishing is the cause of misery. 
Love of God, Who is the eternal source of all things, makes 
for everlasting happiness. The love for other objects is 
secordary, while the love of God alone is primary. Husband, 
wife, progeny, wealth, cattle, castes, the worlds, the gods, 
the Vedas , the elements and all the rest have no intrinsic 
value in themselves. They are dear for the sake of God. 
In short, God is Love. Love may, therefore, be called His 
differentia which is tantamount to Tirumular’s statement that 
5iva is Love - 'Anpe Civam\ u 

As Narada states, Divine Love is amfta (nectar or 
immortality). 12 The statement has various shades of mean¬ 
ing, 13 all of which are important in the context and it is to 
suggest them all that Narada has used the word ‘ amrtd 1 in 
preference to other words such as 'mukti\ 'kaivalya* etc. 
Sandilya says: ‘It has been taught in the Chandogya Updnisad 
that he who has devotion to God becomes immortal. Or 
he who lives, moves, and has his being in God becomes 


10. V.P. 1.20:17. 

11. Tirumantiram - 270. 

12. N.B.S. 3. 

13. N.B.S.56 to 64. 
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immortal’. 14 That is the highest religion of man from which 
arises unmotivated and uninterrupted devotion to God, which 
fills the soul with bliss. 15 Bhaktl is defined as realization of 
God alone as deserving to be called ‘mine’, accompanied by 
deep love ( prema ), and without attachment to the desired 
object, God, being entirely possessed by and absorbed in the 
devotee. Premo is the most concentrated love Tor God, 
which is fuJI of the most intense attachment, and which 
purifies the heart completely. Divine love {prema) is the 
completion and perfection of devotion. 16 Devotion is higher 
than the other means of salvation, because it is its own 
reward. 17 It is not the means of any other goal; it is the 
highest goal, the summum honum of life. The path of devo¬ 
tion is the easiest of all and superior to all. 18 It docs not 
require any other proof; it is self-evident. It fills the soul 
with complete peace and ecstasy of supreme joy. 15 * 

Saudilya thinks that mere knowledge does not constitute 
devotion. Persons having no knowledge, as for example, 
the milkmaids of Brndavan, attained liberation simply through 
devotion to the Lord. 20 According to Narada, devotion is 
not identical with faith which forms a part of all actions. 
To start with, there must be belief in God; then this is 
deepened into faith; at last, faith is deepened into devo¬ 
tion. 21 Bhakti t the burning faith in God, is free, from 
desire, and is of the nature of inhibition of all desires by 
which, however, is meant not the extinction of all desires, 
but the consecration of all desires and actions to God. It is 
almost impossible to suppress all desires and passions; but 
they can be canalised towards God from their being directed 

14. S.B.S. 3. 

15. Bhag. P. 1. 2: 6. 

16. This mode of bhakti is seen in the hymns of Alvars, especially in 
the poems of AntSI, Tirumahkaiyajvar and NammalvSr and so 
a separate treatment is given under the caption ‘Bridal Mysticism’. 

17. N.B.S. 25. 

18. ibid., 81. 

19. ibid., 58 to 60. 

20. S.B.S. 4 to 6. 

21. N.B.S. 84. 
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towards earthly objects. One should dedicate all actions to 
Him, ancf cherish all passions, desires, anger, egoism and 
the like only for Him.- It is said that the mind of the 
devotees of §rl Krsna is engaged in meditating upon His lotus 
feet; his words are engaged in describing the glories of the 
abode of Visnu; his hands are engaged in cleaning the temple 
ofHari; his ears are engaged in hearing the pleasant talks 
about the Lord; his eyes are engaged in seeing the image of 
Kr^na; his body is engaged incoming into contact with His 
devotees; his uose is engaged in smelling the sweet scent of 
tulasl leaves placed at the lotus feet of the Lord; his palate is 
engaged in tasting the offerings made to Him; his feet are 
engaged in going on pilgrimage: his head is engaged in bowing 
to the feet of the Lord; his desires are engaged in serving 
the Lord. Thus the whole being of the devotee is entirely 
dedicated to God . 23 


The Bhagavata mentions nine marks of devotion: listen¬ 
ing to the name of Gpd, chanting His name, recollection of 
Him, rendering service to Him, worshipping Him, saluting Him. 
servitude, friendship and self-dedication to Him . 24 Sandilya’s 
view is that ardour in His worship and talks of His glory 
characterize a devotee and if they draw the mind away from 
God and disturb the bliss of the soul, they are of no avail. 
Narada holds the view that dedication of all our actions to 
God and the feeling of extreme uneasiness on forgetting Him 
are the good marks of devotee. The milkmaids of Brandavan 
dedicated their whole life to Gopala Krsna and felt extreme 
uneasiness when He went out of their sight even for a short 
time 25 . Sandilya observes that honouring the Lord, honouring 
any thing or creature that evokes His remembrance 26 , pangs 


22. S.B.S.65. 

23. Bhag. P. 10. 29; 15| cf. Peri. Tm. 11.7. 

24. BhSg. P. 7. 5; 22, 23. 

25. N.B.S. 19, 21. cf. Naramavjar's position is of the same nature. 
It is not possible for a man of God-realization to forget Him at 
any time. 

26. cf. TVM. 4. 4: 1 to 9. cf. Paraoku^a Nayaki’s experience. 
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of separation, aversion to all things tha t are not associated 
with Him, constant singing of His glory, preservation of life 
for His sake, the conciousness that "I and everytning that is 
mine are Thine”, tlie consciousness that He is immanent in 
all things, and absence of hostility towards Him are the marks 
of devotion . 27 

Devotion is broadly classified into two kinds, namely, 
primary and secondary. Secondary devotion is of three kinds, 
tamasa, rajasa , and sQttvika* If a person's devotion is motivated 
by malevolence, arrogance, jealously or anger, his devotion is 
said to be tnmasa. If, actuated by the desire for fame, wealth 
or any other object of enjoyment, he worships God, hir devo¬ 
tion is said to be rajasa . If, in showing devotion towards God, 
he is actuated by the desire to do duty for the sake of duty, or 
to burn up the roots of karma (latent-desires) or to please 
God, his devotion is said to be sattvika 2 * The primary or the 
highest kind of devotion is absolutely unmotivated . 29 It is 
devoid of the qualities of sattva y rajas ' or tamas. It is 
the spontaneous uninterrupted inclination of the mind 
towards God. It does not admit the gifts of living in the 
same world with God ( salokya ), exercising supernatural 
powers of God (sZrsfi), being near God (sZmipya) t possession 
of a form similar to that of God (sSrupya) , and union with 
God ( sZyujya) . 30 The devotee who clings to God with lus 
whole soul does not crave even for absolute independence 
of the soul ( kaivalya ), not to speak of other things . 31 Secon¬ 
dary devotion, according to Narada, is three-fold according 
as sativa , rajas or tamas is predominent in the character of the 
devotee; or according as the devotees are distressed, inquisi¬ 
tive, or selfish . 32 Each preceding kind of devotion is superior 
to each succeeding one . 33 According to Sandlya, primary 


27. S.B.S. 44. 

28. Bhag. P. 3. 29: 8 to 10. 

29. ibid. 3. 29: 12. 

30. Ibid, 3. 29: 13. 

31. ibid., 11. 20: 34. 

*2. N.B.S. 56. cf. Bh.G. 7: 16. 
33. N.B.S. 57. 
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devotion is single-minded, whole-hearted devotion to God. 
It is the supreme devotion which directly leads to liberation. 
All other processes are of secondary nature and are indirect 
causes of liberation, inasmuch as they only lead to primary 
devotion 34 Sandilya says that chanting the name of God, 
reciting it repeatedly, salutation to the deity, and worship of 
God constitute secondary devotion. They lead to the know¬ 
ledge of the deity, through which attachment tp Him ( raga ) 
is engendered which ripens into love ( prema ) of God * 5 

Devotion to God manifests itself in many forms. 
There are several kinds of human relationship such as filial 
affection, friendship, reverence, servitude etc. The devotee 
may hold himself related to God in any of these means. The 
nature of his attitude depends upon the degree of intimacy 
with God. The attitude is termed as bh*va The most 
important of these attitudes are six: dasya, sakhya , vatsalya ,» 
santa, knnta and mZdhurya. Ddsya-bhnva is the attitude of 
a servant to his master. Hanuman is the apt classical example 
of an ideal servant of God. This type of relationship marks 
the beginning of love. At a later stage devotion gets deepened 
and is comparable to the love and regard that a man has for 
his friend. For example, the relationship between Kucela 
and Kr$na, and that between Arjuna and Krsna. Still higher 
and more intimate is the vdtsalya-bhava, the love of the 
parent to the child. For example, love of Kausalya for 
Rama and of Yasoda or DevakI for Krsna. Santa-bhzva is the 
converse of vdtsalya ; it is the feeling of a child to its parent 
e.g., love of Dhruva and Prahlida for God, who were the 
children of God in every sense of the term. Ksnta-bhava 
is the love of the wife to the husband; as between Sita and 
Rama, and between Rukmini and Krsna. This is a closer 
kinship than those mentioned so far. But the closest of all 
is madhura-bhava , the romantic love of the lover and the 
beloved, as in the case of Radha and Krsna. The last two 
types should not be understood to mean sensuality. What is 
Bhagavat-kama is transempirical, and it is described analogi- 


34. S.B.S. 83, 84; cf Bh. G. 18: 68. 

35. S.B.S, 56, 57 with commentary. 
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cally as visaya-kama. But the resemblance between them, is 

like that between the slog and the dog star. 

• 

Spiritual practice must begin naturally with thinking 
about what one has to attain and knowing the means 
to attain it. That is the reason why every system of 
religion insists upon some sort of scriptural study under 
some teacher. The worthier and purer one's ideas of 
God arrived at by the proper use of the intellect, the purer, 
worthier and truer one’s inteipi elation of one’s experiences 
will be. The aspirant should not lake delight in vain argu¬ 
mentation and scholastic disputations for their own sake . 36 
The proper place for reason is provided for in spiritual prac¬ 
tice by the insistence on reflection or manuna . It is also held 
that knowledg and devotion are interdependent . 37 If intellect 
refuses the aid of feeling and will, it remains dry intellectual 
dogma. If love is unassisted by intellect and will, it may be 
blind sentimentalism; and if will is not helped by knowledge 
and Jove, it remains merely meaningless, aimless activity. 
But Narada thinks that devotion is the fruit of itself, 3 ** being 
the means as well as the end of devotion. Sandilyu however 
feels the necessity of concentration of mind and cultivation 
of the intellect for the culture of devotion. The cultivation 
of the intellect for acquiring certain know ledge of Brahman 
should be continued till devotion is completely purified. 
Valid knowledge of Brahman is the end of the intellect. Still, 
listening to the scriptures ( sravana), reflection ( manana ), 
and intellectual convinction (nididhyftsana) lead to the true 
knowledge of God. Knowledge is absolutely necessary for 
firmness and purity of devotion. The life of devotion »o God, 
according to Sandilya, need not necessarily be a purely emo¬ 
tional one. The venerable saint upholds the cult of devotion 
enlightened by reason . 39 An echo of this idea is found in 
the Kurma-purana also: “Of all the devotees, he who ever 
worships Me with knowledge is most dear to Me, and no 


36. N.B.S. 74. 

37. ibid., 29. 

38. N.B.S. 30. 

39. cf. Bh. G. 7: 16, 17. 
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other ** 40 It is said that the sages who have faith in God 
have a vision of Him in their own selves by means of devotion 
combined with wisdom and renunciation . 41 Devotion to the 
Lord gives also rise to knowledge . 42 That is said to be the 
real wisdom “which generates attachment to God ." 43 

A life of devotion is not necessarily a life of inaction. 
The clarion call of the Gita is to give up weakness of the 
heart, shake off lethaigy and impotency, and do one’s duty in 
the world . 44 One should live an active life completely 
dedicated to God. The Bhagavata also gives the same message. 
That is real action, karma, which pleased God . 45 The actions 
that are done for the pleasure of God, the actions that are 
consecrated to Him, give rise to devotion, and devotion, in 
turn, gives rise to knowledge . 40 One should surrender all 
actions to God without any desire for their fruits . 47 The 
complete surrender of the soul to God is the highest truth . 48 

The Nfirada Bhakfi Sutras contain an elaboration of the 
teachings of the Gita and the Bhagavata. Actions for the 
preservation of life, such as eating, drinking, and dressing, 
must be carried on iiO long as one lives / 9 The body is the 
temple of God. Instead of making it an enemy and a source 
of distraction, one s lould make it an ally and a means of 
devotion. One is reminded of Tirumankaiyalvar’s rejection 
of the ascetic way of self-mortification by self-inhibition . 50 
He who renounces the fruits of action, and dedicates all action 
to God, rises above pleasure and pain, desire and aversion, 


40. Kur. P. 2. 4: 24. 

41. Bhffg. P. 1. 2: 12. 

42. ibid., 4. 29 : 37. 

43. ibid., 4. 29: 49. 

44. Bh. G. 2: 3. 

45. Bh5g. P. 4. 29 : 47 

46. ibid., I. 5: 35. 

47. ibid., 11. 2: 22. 

AS. ibid , 7. 6: 24. 

49. N.B.S. 14. 

50. Peri Tra. 3. 2 : 1, 2. 
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and other pairs of opposites, and attains lasting peace . 51 One 
should observe the social and moral obligations, and perform 
religious duties, dedicating them all, including the self to 
God . 52 


According to Narada the following are the means for 
the attainment of devotion : Evil company should be shunned 
by all means, because it excites lust, anger, infatuation, lapse 
of memory, and loss of intelligence, and finally leads to utter 
ruin . 53 Conversation with those who are not with devotees, 
touching their bodies, sleeping and eating with them, all 
pollute the souls with sins, and one should fly away from them 
as from poisonous snakes . 54 Wealth and sex are the two 
rocks on which many souls are shipwrecked. Atheists disturb 
one’s faith in God. So one should not listen to talks about 
women, wealth and the character of atheists . 55 Pride, vanity 
and other vices should be given up . 56 It is not proper on 
one’s part to enter into a controversy about God, or other 
spiritual truths; or about comparative merits of different 
devotees, for the simple reason that there is plenty of room 
for diversity in views, aud no one view, based upon mere 
reason, is conclusive in itself . 57 Devotion to God arises from 
the renunciation of all objects of enjoyment and of every 
attachment for them , 58 He who uproots all earthly attach¬ 
ments gives up acquiring and preserving objects of enjoy¬ 
ment . 59 These are the negative means w-hich prepare the 
mind for the attainment of devotion. 

The following are the positive means for the culture of 
devotion : study of the treatises on devotion; constant 


51. N.B.S. 48. 

52. ibid., 61. 

53 ibid., 43 to 45. 

54. N.P.R. 2. 2:6 

55. N.B.S. 63. 

56. ibid., 64. 

57. ibid., 74, 75. 

58. ibid., 35. 

59. ibid., 47. 
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thinking of their teachings; performance of those duties 
which are enjoined by them; cultivation and preservation of 
such virtues as non-violence, truthfulness, purity of body and 
mind, compassion and faith in higher spiritual realities, and 
the like . 60 One shall incessantly perform uninterrupted 
loving-service to God . 61 Devotion is obtained, prircipally. 
by the grace of the great souls who are devoted to God, or 
from I he least touch cf divine compassion. The company of 
the great is difficult of attainment, which once attained is 
bound to awaken devotion. The companionship of devotees 
is attained by the grace of God alone. 6 - The grace of God is 
followed by the response of the devotees, since there is no 
distinction between God and His men . 63 Sri Krsna says, 
“I dwell in them, and they dwell in Me . 1 ’ 64 

By attaining devotional love a person becomes fulfilled, 
immortal and contented 65 He becomes free from the cycle 
of births and deaths. He has no more desire for anything. 
He is free from grief and haired. Success and failure, gain 
and loss arc equal to him. He becomes intoxicated with joy, 
absolutely quiet, and completely satisfied 6(5 Communing in 
Him he delights in Hiimelf, sees Him alone, hears Him alone 
and thinks of Him alone . 67 He is filled with the presence of 
God. He feels His presence everywhere , 68 He offers his 
whole being to God. He belongs to Him, and not even to 
himself.Bhagavan says, “I am like one who is not free. 
I am entirely dependent on My devotees. My heart is given 
over to My saintly devotees. I am their beloved. I have no 
liking either for Myself or for My immortal consort, Laksinl. 


60. ibid., 76, 78. 

61. ibid., 36. 

62. ibid., 38 to 40. 

63. ibid., 41. 

64. Bh. G. 9:29. 

65. N.B.S. 4. 

66. ibid., 5, 6. 

67. ibid., 55. 

68 ibid., 70. 

69. ibid., 73. 
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without the association of My saintly devotees whose sole 
refuge 1 How can I leave them who have renounced 

their wives, home, children, relations, v/ealth, and this world 
and the next, and completely surrendered themselves to Me? 
They do not know anything other than Me, nordollcttow 
anything else but them.” 70 

Other benefits which result through devotion are : 
One’s sins which can be destroyed by means of penance, 
charity, chastity, truthfulness provided they arc performed 
with faith, will be completely wiped out. Devotion is the 
soul of purity. 71 It is the best kind of atonement for all sins. 
By the constant remembrance of the Lord all other atonements 
situ done away with 72 According to BhagavalCj the supreme 
devotion to God can liberate us from bondage. 7 ’ According 
to Sancjiiya. the cause of birtliN and deaths is not want of 
knowledge, but want of devotion. 74 Want of devotion is the 
cause of egoism which brings about of samsara. The fire of 
devotion burns up the sense of ‘/we’ and *mine\ purges the 
soul of egoism by destroying the intellect completely, and 
brings about liberation. 75 One gets liberated from the 
bondage of all actions, good and bad, by dedicating their 
fruits to God. 7 '* And by complete self-surrender to God, 
which is the mark of supreme devotion, one can attain the 
blissful Ntate of Brahman, which is the highest goal of life. 77 

God is the God of Love. There is no barrier of caste, 
sex or nationality. The Gud, in preaching the cult of 
devotion, throws open the portals of devotional love and, 
through it, of salvation to all irrespective of caste, character 
or sex. Nobody can stand in the way of anybody’s right to 


70. Bhag. P. 9,4 ; 63 to 68. 

71. S.B.S. 58, 59. 

72. ibid., 75. 76. 

73. Bhag. P. 1. 29: 36. 

74. S.B S. 98. 

75. ibid., 96 with commentary. 

76. ibid.. 54. 

77. ibid.. 96. 
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love God. Sri Kr^na assures salvation even to a person of 
vilest conduct who worships Him with single-minded devotion. 
Even persons of sinful origin attain the supreme goal by 
taking refuge in Him . 78 According to the Bhdgavata, even a 
candd\a is purged of impurity of his caste by firm devotion to 
God 79 and is dearer to God than a brahmin, sadly lacking 
in faith 80 Even a person of low birth is liberated from 
bondage if he utters the name of God only once . 81 Narada and 
Sandilya also preach the universality of the cult of devotion. 
"Among the devotees of God, there is no distinction of birth 
learning, appearance, family, wealth, religious observances 
and the like, since they all belong to Him/* 8 - They are 
suffused with the spirit of God. They realize the presence of 
God everywhere in and around them . 83 “All persons, even 
down to the lowest-born, have equal right to follow the 
path of devotion; it has been taught by generations of 
authorities *’. 84 The path of devotion has no artificial restric¬ 
tions. The desire for liberation is the starting point of 
devotion and anybody can tread on that highway, the supreme 
path It is perfectly democratic in spirit and outlook. 

The Dharma&dstra texts are based on the sutras which 
belong to the kalpa section of the Veddngas such as the sutras 
of Apastamba , Asva/dyana , Bodhayana . Drahydyana and other 
works. They treat, in the main, the codes of good conduct 
(dedra ), expiations for the sinful deeds which are committed 
{prdyascitta) and wordly iransaciions fr yavaltdra). The 
Kalpasutras deal elaborately with the religious rites which are 
to be done in the sacred fire and in that connection, they 
mention the greatness of the deities. Much as they are 
concerned with the performance of the rites, they do not deal 


78. Bh. G. 9 : 30 to 32. 

79. Bhag P. 9. 4: 21. 

80. ibid., 3. 33 : 7. cf. the sentiment! expressed in T.M. 42 and T.V.M. 

3. 7: 9. 

81. ibid.. 5. 1 : 35 

82. N.B.S. 72, 73. 

83. ibid., 70. 

84. S.B S 78. 
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with the concept of the deity for worship. The Sqifti texts, 
however, .attach some importance to the worship of the 
deities, but this is done in a rather formal way. 

It is in the Manu Stpfti that there is the mention of 
the creation of the world . 83 In this context, the word 
narityana' is explained to apply for Visnu, who is described 
as the ruler . 86 The first person to have been created by Visnu 
is Brahma . 87 The Supreme Being is described to be of the 
colour of gold and is designated as the Supreme Person. He 
is to be known through the knowledge which is akin to that 
which rises while one is partially asleep. This only means 
that He is to be known without the aid of the sense organs . 80 
His name is Vi$nu and He lies on Adises-i with Sri. 8 * He is 
rightly referred to as Acyuta being the support to the world . 90 
He dwells within the self which is in the heart . 91 He is refer¬ 
red to as Vasudeva. 9 - Perhaps tv show that the person who 
thinks constantly of Him shall not be mude to suffer beyond a 
limit, the desent of Visnu as Narasintha is frequently men¬ 
tioned and His grace is said to be yearned for . 93 This deity 
who would not be pleased by any deed other than that which 
one has to do, shall be pleased by doing one’s own. One 
shall meditate upon Him as enshrined in a temple . 94 

The DharmaiHstra texts prescribe rules to be followed 
particularly by the devotee of Visnu. Early in the morning 
one shall wake up from sleep and contemplate on Hari 95 whom 


85. Menu 1: 10. 

86. ibid., 12: 122. 

87. ibid., 1: 11; Harita Smrti 1: 10 to 13. 

88. ibid., 12; 122; vide Kulluka on Mann Smrti . 

89. Harita Smrti 1: 9. 

90. ibid., 7:5. 

91. £aiikha Smrti 7: 17 

92. ibid.. 7i 19, 20. 

93 Harita Smrti 1: 2; 2:9; 4: 76; 7; 19. 

94. ibid., 7: 21, 22. 

95 \ySsa Snt[tf 3: 2. 
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one shall think of while taking bath. 9f ' The routine work 
(ahnika) may be done by following the Vaikhanasa or Pafica- 
rdtra mode. 1,7 This reference should not be taken to have 
been made under the influence of the PQncaratra AgamS, for 
the routine of the day is divided into eight parts 98 according 
to the Siprti and so this would only show that the Agarna 
mode of the daily routine was in vogue when this text 
(Aitsanasi Smrii ) was wrilLen. The sacrifice for God ( daiva - 
yajna)** which is one ol the five daily sacrifices, must have 
assumed greater significance in later days and with the help 
of the Agamic influence developed into temple worship. The 
word i devagrha' im used in this context does not make clear 
whether temples or shrines were inexistence in the days of 
Kafpastftras. There could have b~en only holy places where 
the sacred fire was kept burning 101 into which the offerings 
were made. The word * devakufa occurring in the Pratirnd - 
nataka of Bhasa must also be taken to mean a place where 
images for worship are placed. Such places had some exter¬ 
nal mark in the form of a weapon or flag of the deity 
enshrined. The images were made of stone. ,o: There were 
sites set apart for erecting temples or for the use of the 
deities. 10:1 


The concept of the areft form of worship was familiar 
to the authors of some Snirtis. 104 The moment one beholds 
the Lord from the resting place of Hts feet up to His crown, 
one’s sins get destioyed This means that simple offences 
would even more easily get destroyed . 105 The Stftfli texts 

96. Marita Smrii 4: 29, 31. 

97. Ausanasi Smrti 45: 48. 

98. Daksa Snirti. ch. 2. 

99. Apastamba Dharmasutra 1: 14; 13 1; Bod hay ana Dharumsutra 2.6: 4. 

100. Bodhayana Dharmasutra 2. 8: 2. 

101. The place is also called dhisnya (vide Kalidasa: Abhijhana 
Sakuntala, IV). 

102. Bhasa . Pratima nataka. Act lit. It is also referred to as 
Pratinmgrha. 

103. Kautilya . Ar that antra, p. 256. 

104. Martova Grhasutra , 2. 15: 6. 

105. £andi/ya Smr/i 2 84. 



VI] 


THE CONCEPT OF BHAKTJ IN THE ANCIENT LORE 1 37 


recommend the worship of salagrama , lufi Sankara, the chief 
exponeiy of Advaita, refers to the worship of salagrama and 
equates the salagrama with Hari. 107 

The Sntrii texts recommend the worship of the deity for 
obtaining the things which have not been obtained before and 
for keeping in fact what has been obtained. ,ofi God shall be 
worshipped with the chanting of the Puru$asuf:ta 104 The deity 
shall be fondly cherished as a chaste lady would cherish her 
dear husband, a mother her suckling child, a disciple his 
master, and a friend his friend. God shall be treated as a 
master, friend and preceptor. 110 

God likes those who are devoted to His devotees and 
conversely does not approve of the devotion of one who does 
not honour His devotees. 111 Those who are devoted in their 
service to the Lord may or may not obtain the result of their 
service, but it is said, in an exaggerated way, that those, 
who are devoted lo the service of Lhc devotees, are bound to 
gcL the results of their endeavours. 112 Whether it is an 
animal or man or bird that takes shelter under a Vaisnavite, 
that is, a devotee of God, it, goes to the >uprcme place 
along with that devotee 1,3 Conversely, those who are 
treading the wrong path, hale Visnu and speak ill of the 
Vaisnavite Agamas are not fit for companionship The devo¬ 
tion which is already had would get destroyed in their 
company. ,H 

Atonement for the offences committed could be easily 
carried out. Addressing God as Vasudeva, Jagannatba, and 
other names, one could become freed from the adverse 

106. Vrddhaharita Smrti 8: 183, 189. 

107. Brahmasutrabhasya on 1. 2: 7, 14; 1. 3; 14. 

108. Yajtiavalkya Smrti 1; 100, 

109. Haril a Smrti 4; 54, 59. 

110. SandUya Smrti 4: 37, 38. 
til. ibid., 4: 86. 

M2, ibid.. 1:95. 

113. ibid.. 1:15 
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effects of patricide and of having killed the cow . 115 One 
who steals the bulbous roots and vegetables belonging to 
others could expiate by building a temple for God with a 
garden of flowers atiachcd to it. 11fi 

The Bhaktisiltras and the Dharmasdstra texts thus deal 
respectively with the path of the devotion and the life a 
devotee should lead for obtaining the reward of his devoted 
life. Ur,like the former, the Dharmasdstra texts have no 
primary concern with the act of devotion, but upholding as 
they do the Vedic theism, they incidentally deal with the 
topic of the worship of the deity. The general aspect of 
devotion to God ( deva ) which marked the earlier texts, 
became developed in the later periods into the cult of Visnu 
and Siva, the former aligning itself with the Visnupurdna , 
Bhdgavata and other works on Vaisnav:sm. 


114. ibid., 1: 120. 

115. Sataiapa Smrti. 1: 24. 

116. ibid.. 4: 19. 



Chapter VII 


VlStfU CULT IN ANCIENT TAMIL LITERATURE 


The ancient classics of Tamil Literature, the majority 
of which so far available, are assigned to the pre-Christian 
periods, throw much light on the prevalence of and acquain¬ 
tance with the Vedic study and Vedic rites in ancient Tamil 
Nad. 1 The worship of Visnu receives a significant treatment 
in these works though these were not mainly intended to 
deal with religious matters. The contain references not 
only to the concept of the deity concerned but also to the 
cult of the temple worship and the philosophical and religious 
settings which formed the background of such worship. 2 
These works refer to the worship of TirumUl (Visnu), 3 Krsna 4 
and Baladeva. 5 The verse in the Puranftnufu collection 6 
(1000 b.c. to 300 A.d.) includes Krsnna and Baladeva, along 
with §iva and Subrahmanya, as the four controlling deities 
of the Universe. This irrefutable evidence that, among the 
Rods commanding worship as Supreme Deities along with the 
Saiva pair, is indeed of great significance. The theme 
Puvainilai , as it is called in Puruttinai Iyal, aims at the 
identification of a ruling monarch with one of the principal 
deities of the Hindu pantheon viz., Brahma, Visnu and Siva. 7 
Loyalty to the patron had ever been an admirable trait of the 


1. PRN. 2, 15: cf. Cankanulkalum and Valtlkamarkkamum * pp. 13, 
22 to 23. 

2. Cankanulkalum Vainkamarkkamum, pp. 46 tn 59 

3 TMR. I. 12; 1. 151; 11.164-65; PRMP. 11. 29 to 31; 11. 402 to 404; 

MLP. 11. 3,4; MTK. 1. 591, 592; KLT. 105, 119, 124. 127; PRP. 1, 2, 

3, 4, 13 and 15. 

4. PRN. 56, 58, 174, 201, AKN. 59, 175; KLT.134. 

5. ibid., 56; KLT. 26, 36, 104, 105. 

6. ibid., 56. 

7. TLK. 3. 2 : 5. 11. 9 10. 
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Tamils from times immemorial and there are instances where 
the king is likened to God Verily the king is a protector of 
the people in the same way as Tirumdl or Muyon is the 
protector of the Universe. The Purananuru verse under 
reference is a fine illustration of the point. Krsna and 
Baladeva arc referred to in one more place, where a Cola and 
a Pantiya arc together praised as looking like these gods. 8 
One verse in Akanantiru (prior to first century a.d.) refers to 
the story of Rama 9 and another verse of the same work 
Kuravaikkuttu (rasa dance) of Krsna. 10 The verse in KaHttokai 
(300 a.d.) mentions the victory of Krsna against the wrestlers 
and slaying of them. 11 Apart from tr.ese stray references, 
Paripdfal (third century a.d ) contains six poems in descrip¬ 
tion of Visnu.' 1 These are intended to describe the character 
of Visnu as a deity, and have no more definite object of 
describing the Bhdgavaia or any other cult as such. Even so, 
the description of Visnu as given in two poems 13 by one 
Katuvan llaeyinanar follows closely rather the description of 
Visnu as supreme in the PancarStia texts and the Naruyaniya 
of the Malmbhdrata as well. Another poem of the same 
work by one llamperuvahitiyar 14 makes a special mention of 
Krsna and Baladeva as the deities installed in Tirumalirurcolai. 
This fact could be confirmed beyond doubt by references in 
the ancient Tamil Grammar Tolkdpplyam (fourth century b.c.) 
where it is staled that the presiding deity at Muilai (pastoral) 
tract is Maydn [Tirumai) and it is significant that He is 
mentioned first in the sUtra. 1 * It has already been pointed 
out that the king has been compared with Tirumai . The 
ethical literary work Tirukkural (first century b.c.) contains 
two references of this deity. 

8. PRN. 58 

9. AKN. 70. 

10. ibid., 232. 

11. KLT. 134. 

ia. PRP. i, 2, 3, 4, 13 and 15. 

13. ibid., 2 and 3. 

14. ibid., 15. 

15. TLK. 3. I : 5. cf. ibid.. 30. 

16. Kural 610, 1103 In the former the reference to the Lord of the 
three strides and in the latter the abode of Visnu (Paraniapadam). 
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In Cilapatikaram , an epic belonging to a slightly later 
period (second century a.d.) there are a number of 
references to the temples to Krgna and Bakideva in the Cola 
capital Kavirippumpattinam and the Pantiya capital 
Maturai alike. 17 One of the early shrines in the far south is 
TirumaliruHcolai 1 * which finds mention in Cilappatikaram 
along with Tiruvarankam 19 and Tiruppati 20 as places 
peculiarly holy to Visnu. In times later than these there are not 
merely undoubted references, but elaborate descriptions of 
devotion to the worship of Krsna and Baladcva. These 
references establish beyond doubt the prevalence of worship 
of Krsna and Baladeva all over the Tamil country. 

To come to details. Visnu is mentioned as the foremost 
among gods. 21 He is often referred to as the pre-eminent 
deity spoken of in the Vedas, 12 which reveal His greatness, 23 
and make Him known. 24 He is beyond the faculties of 
apprehension even for sages whose intellect is perfected by 
constant meditation. 25 He is foremost not only among gods 
but also among the demons. He is thus neither the friend 
nor the foe of any one. His impartial attitude is thus 
revealed towards the living beings. 26 

Garuda is His vehicle 27 and his emblem marks His 
banner. 28 The conch and the discus are His weapons 
adorning the left and right hands respectively. The former 


17. CLP. 1:5, II. 169 to 173; ibid., 2: 14, 11. 7 to 10. 

18. ibid., 2: 11, 1. 91. 

19. ibid., 2: 11, 11. 35 to 40. 

20. ibid., 2:11, II. 41 to 51. 

21. PRP. 13. 11. 1 to 13. 

22. ibid , 1. 1. 13; 2. 1. 57; 11. 12 to 27. 

23. PRP. 1.1.65. 

24. NRR. Invocatory verse. 

25 PRP. 3. 11. 46 to 52. 

26. ibid., 3. 11. 54 to 58. 

27. CLP. 2. 17: 21: PRP. 3. 1.60. 

2R PRP. 1. 1. 11; 2. 1. 60; 4. 11. 36 to 48; 13. 11. 38-39; PRN. 56.1.6; 
58.1. 14. 
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when blown by Him causes horror to all His foes . 19 He it 
ever wearing a garland of tulaci . 30 He reclines on a couch 
of Adisesa 31 and is to be found generally in the milky 
ocean . 31 Lak?ml dwells in the chest of Him 33 who is Her 
husband . 34 The precious stone 35 Kauslubha adorns His chest. 
His garment is golden in colour . 36 These are the marks 
distinctively belonging to Him and serve to distinguish Him 
from other deities. These also show that He has a divine and 
auspicious form which could not be described correctly . 37 but 
on that account. He is not left undescribed by people. They 
describe Him in expressions which are poor and inadequate and 
do not have actual relevance to Him . 38 For instance, though 
Kr$na, the Lord, is conceived of as having two arms, He is 
in reality having innumerable arms . 39 Here lies His unfatho¬ 
mable grandeur. The devotees request Him not to ignore 
their description and prayers, but to accept them and bless 
them, not minding their littleness . 40 

He is Himself the sacrifice that is performed and is alto 
Himself dharma (righteousness). He is the embodiment of 
krpS. He is the rectifier of those who are incapable of tread¬ 
ing the right path. He is the pain of those who are opposed 
to His ways. He is the moon and the sun; He is Siva, the god 
of destruction; He is Brahma, the god of creation; in fact He 
is Himself the very destruction and creation. He it Himself 
the cloud, akftsa, earth and the Himalayas . 41 It is because 


29. ibid., 2.11. 36 to 40. 

30. ibid., 13. II. 60. 

31. ibid., 1. 11. 1, 2. 

32. ibid., 13.11. 26 to 29. 

33. ibid., 3.1. 31. 

34. ibid., 3. 1. 90. 

33. ibid., 1.1.9 

36. CLP. 2. 11. I. 30; PRP. 1: 11. 10, 56; 3 : 1. 88; 13:11. 1-2. 

37. PRP. 13. 11. 46 to 49. 

38. ibid., 4. II. 1 to 3. 

39. ibid., 3. 11. 35 to 45. 

40. ibid., 1. 11. 33 to 36. 

41. ibid., 1 11. 37 to 48. 
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that He is everything that he becomes indescribable. There is 
nothing outside Him which could be brought in for purposes 
of drawing similarity or contrast to it from Him. Naturally 
He is equal to Himself . 42 

All the worlds lose their stability and energy day by day 
and after aeons, become reduced to a stage when their existence 
could not be made out. The sun and the moon also become 
extinct by then . 43 Many aeons pass by. After a longtime, 
matter emerges and from it are produced, in the order, akdsa, 
air, fire and water the succeeding one emerging from the 
antecedent. Aeons roll by and after a long long period earth 
is evolved, from the water. The water is then so staggering 
that the earth is on the point of getting fully submerged there. 
Visnu takes the form of the boar then and keeps the earth 
secure. This is one of the countless sports of Visnu. Visnu 
is said to have married the earth known as Bhudevl. It is 
humorously remarked here by the poet that His marriage cannot 
be reconciled since H s consort LaksmI is ever present in His 
chest . 44 

The five elements, the sun, the moon and the sacrifice^ 
the five planets which are o^her than the sun and the moon, the 
the demons, the twelve Adityas, the eight Vasus, the eleven 
Rudras, the twin Asvins, Yama and his servants, and the 
twenty one worlds together with the beings inhabiting them 
arise from Vi?nu and grow in Him. This is the truth which is 
revealed from the Vedas .* 5 All these represent Him. 
Symbolically, the vast earth represents His feet, the sea His 
garment, the sky His body, the directions His arms and the 
sun and the moon His eyes . 46 The depiction of the sky as His 
body receives suport from the Taittiriya Upanhad 47 This 

42. ibid , 1. 11. 50 to 53. 

43. ibid.. 2.11. 1 to 4. 

44. ibid., 2. 11. 28 to 35. 

45. ibid., 3. H. 4 to 14. 

46. NRR. invocatory verse. This description is also given in more or 
less similar expressions by 3ankar5cffrya in a Hoka contained in his 
Bhasya on the Visnu-saharsranamam. 

47.. Tatt. Up. 1. 6: 14. 
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musl be the reason for taking the Lord to be blue in colour . 48 
In a way, this description of the Lord may be treated as lend¬ 
ing support to the relation of self and body as existing between 
Visnu and the world of animate and inanimate beings. In 
fact, He forms the inner essence of every thing . 49 

He is the father of Brahma 50 whom He had created for 
looking after the subsequent creation. As He is the substance 
itself and its inner. He is not living in it nor is there a place 
beside Him for others to live in . 51 He is the only Lord who 
safeguards the twenty one worlds in three parts under the umb¬ 
rella of His grace, dharma being its handle. 5 - I he twenty-five 
realities (tattvas) serve the purpose of realizing Him through 
them . 53 He is the protector of all; the discus adorns His right 
hand 54 in order that He could use it against those who violate 
His law. He measured the entire region to wrest it from the 
demon and saved it from deluge taking the form of a boar . 55 
He took the form of the swan and saved the earth, with out¬ 
stretched wings from the torrential rain of deluge . 36 His 
ability to vanquish the foes and His brilliance are found in the 
sun, His sympathy and splendour in the moon, His tenderness 
and liberality in the cloud, His powers of sustenance and 
patience in the earth, His fragrance and effulgence in flowers. 
His exterior appearance and vastness in the sea, His form and 
voice in the akftsa and His divine descent and disappearance 
in the air. All these owe their origin to Him, and exist, as it 
were, away from Him, but really sustained by Him . 57 

The substance of the teaching of the Vedas is that the 
Lord's complexion is akin to that of sapphire; His eyes 

48. PRP. 1 11. 6, 7. 

49. ibid., 3. 11. 63 to 68. 

50. ibid., 3. II. 13, 14. 

51. ibid., 3. 11. 69, 70. 

52. ibid., 3. II. 73 to 76. 

53. ibid., 3. II. 77 to 80. 

54. ibid., 1. 11. 52, 53. 

55. ibid., 3. 11. 19 to 25. 

56. ibid., 3. II, 25 and 26. 

57. ibid., 4. II. 25 to 35. 
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resemble the lotuses; His words never fail in their import just 
as a particular day would not but come off; His patience is 
like that* of the earth; His grace reaches one and all without 
any partiality as the cloud impregnated with water. The 
utterances of the Vedas . oblations, performance of the sacred 
rites and the sacred fires are God Himself . 58 

The four vyuhas of the Pancaratra school were known 
to the poets of the ancient Tamil literature. Vasudeva is held 
to be dark in complexion having red eyes, Sankarsana to be 
white with black eyes, Pradyumna to be red and Aniruddha 
green . 59 The popularity of the Pancaratra cult during the 
centuries before the birth of Christ is attested by a reference 
to the temple of Krsna and Baladeva already cited above. 

Among the divine descents of Visnu those of Kurina , 60 
Varaha, Narasimha , 61 Vamana, Balarama and Krsna are 
treated While those of Kurina, Narasimha and Rama 62 arc 
dealt with in the brief references, those of Varaha 65 and 
Vamana 64 get special attention, but Krsna’s descent has more 
and detailed treatment. Visnu’s greatness as the saviour of 
mankind received attention in the descents as Varaha and 
Vamana. Balarama is often associated with Krsna. 

Krsna is mentioned as the tender child of Yacotai . 65 
His playing on the flute was rapturous and fascinated the 
gopis . 66 He is said to play on Vina also . 67 Some of the deeds 
of Kr$na are said to be mysterious and arc stated to be incom¬ 
prehensible The Lord who could use the snake Vasuki as the 

58. ibid., 2. II. 52 to 68. 

59. ibid., 3. 11. 81, 82. 

60 CLP. 2. 12. 1:58. 

61 PRP. 4. 11. II to 21. 

62 AKN. 70; PRN. 378; MNM. 17. II. 9 to 14; ibid,, 5, 1. 37. 

63. PRP. 2. 1. 16; 3. 1. 24; 13. I. 36. 

64 CLP. 2. 17. II. 34, 35; 1. 6. 1. 55. 

65. ibid.. 2. 16. 11. 45,46. 

66 ibid., 2. 7. 1. 2; ibid. 2. 17. II, 16, 19. 

67. PRP. 3. L 86. 


7^6 — 16 
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rope for churning ihe milky ocean, became Himself lit to be 
bound by Yacotai with a rope . 68 Visnu was not hungry, but 
devoured the world. However, He ate the butter with avidity 
through severe hunger. He used His feet to measure the 
entire world, but had to use it in greater frequency when He 
went to the city of Kauravas as a messenger of ihe Papdvas . 69 
These show that He being mefyon 70 and mayavan ’ 71 could 
introduce mysterious activities in His own deeds. There are 
references to incidents like taking away the garments of the 
gopts , 72 driving the chariot of Arjuna , 73 killing the demon 
Vatca 74 and hiding the sun with the discus . 75 

Krsna married Nila, the daughter of Kumbha, the 
brother of Yacotai 76 Tamil literature has introduced a new 
person Nappinnai by name 77 and made her play a prominent 
role in the life of Krsna. She takes the place of Nila in these 
classics. Krsna and Balarama had many exploits in the Gokula 
during which they stood one on each side of Nappinnai and 
danced. They changed their positions and danced again. 
Narada is said to have written the work Narada-stksa treating 
the tala according to which they danced . 78 When Kr$na was 
sporting in the waters of Yamuna with the gopis. He took out 
the bracelet from one of them and made them feel discom¬ 
fort . 79 Kr?na is stated to have danced whenever there was 
some activity in which He engaged Himself. His dance is 
known as Alliyam when He broke the tusk of the elephant 


68. CLP. 2. 17.1 32. 

69. ibid , 2. 17.11 32* 33, 34. 

70. PRP. 15. 1.33. 

71. CLP. 2. 17.11 14, 15. 27,28. 

72. ibid., 2. 17.1. 23. 

73. ibid., 2. 17.1 34. 

74. CLP, 2. 17.1 19. 

75. ibid., 2. 17.1. 26. 

76. cf Gar. P. Uttarakhandu, ch. 19. 

77. CLP. 2. 17.11 14, 15, 16,24. 

78 ibid., 2. 17.11 25, 26. 

79. ibid.. 2. 17 H 23. 24. 
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Kuvalayapida . 80 He played Kutakkuttu dance when He went 
to fiiiht with Bana . 81 

Balarama is considered to be one of the avatSras of 
Vi*nu and He is quite often treated as having the same status 
like that of Krsna . 82 He is described to have had the emblem 
of the elephant in his flag and a single ear-ornament . 83 The 
paradox in the case of Krsna and Balarama is that Krsna is 
held to be the younger brother of Balarama. But He is very 
ancient and much older. Really He is in between the ancient 
and the modern. The only way of knowing Him is through 
the Vedas .* 4 The paradox that arises here proves only that 
He is the essence of every thing 85 and so He could present 
Himself anywhere, at any time and in any form He chooses. 

Among the area forms, the deities at Tirumalai, Tiruva- 
rankam, Tirumaliruncolai and Tiruvanantapuram (Trivan¬ 
drum) are referred to and treated. Tiruvarahkam (Sri Rahgam) 
is the holy place on the island created by the branching of the 
river Kaviri. The deity there is reclining on the serpent 
couch . 86 Tirumalai which marks the northern limit of the 
Tamil country is the hill of Visnu , 87 abounding in many 
streams. The deity in the temple on the hills is Visnu the 
ornaments on whose person arc referred to as dazzling in 
appearance. The sun and the moon are described as the 
discus and conch of the Lord. The Lord appears like a blue 
cloud with sun and moon shining on each side, lightning play¬ 
ing the part of a new garment. He is in the standing 
posture * 88 Visnu lies on the serpent couch in Tiruvananta- 


80. ibid., 1. 6. II. 46 to 48. 

81. ibid., I. 6. II. 54, 55. 

82. PRP. 1. 11. 3 to 5. 

83. ibid., 1 I. 5. 

84. ibid., 2. 11. 20 to 27. 

85. ibid., 2. 1. 20. Vide Parimel i|akar’s commentary on ibis lint. 

86. CLP. 1. 10. 11. 156; 2. 11. 1, 6; ibid. 11. 35 to 40. 

87. ibid.. 1.6. 1. 30; 1.8. II. 1, 2; 2. II. I. 41. 

88. ibid., 2. II. 11. 41 to 52. 
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puram,* 9 which is also known Atakam5tam. The Lord takes 
His abode anywhere. He chooses beneath the banyan or 
katampa tree or in the island formed between the two branches 
of a river. He may choose the hill or the form of any other 
deity. He is present every where to carry out the wishes.of 
His devotees and to keep them in carrying out their duties. 90 

There are several hills which defy description for 
ordinary persons, but were studied and described by eminent 
poets in their works. Only some among them are useful to 
people who are provided by them with gold, gems, wood and 
others. Only a few among these have become the lucky 
abodes chosen by the deities themselves. One among them is 
TirumaliruEcolai which has been chosen as the dwelling place 
by Krsna and Baladeva. 91 This place is beautified by the flow 
of the river Cilamparu. 92 The groves there are ever green 
and cool. The references which are made to temples in other 
places point to the existence of shrines for Krsna and Balarama 
for whom the flags had the emblems of Garuda and Plough 
respectively. 93 The latter is said to have had the palmyra 
emblem in the flag. 94 The Paripata! mentions a temple for 
Visnu very near to Maturai. 95 The place which is also called 
Kulavay has also a temple for Adisesa. 96 The place is also 
known as Iruntaiyur 97 which is identified by Prof. M. Raghava 
Ayyengar to be the temple of Kutalalakar in Maturai. 98 

The temple of Lord Varadaraja at Kancl is located in a 
part of the town known as Tiruvattiyur. The Cankara period 
is known to have been mostly related to the places in and 


89. ibid., 3. 26. 1. 62; 3. 30. 1. 51. 

90. PRP. 4. 11. 66 to 73. 

91. ibid., 15. II. 1 to 14. 

92. ibid., 15. II. 21 to 23. 

93. CLP. 1. 5. 11. 171, 172; 2. 14. 11. 8, 9. 

94. KLT. 104, 11. 7, 8; PRP. 2 1. 22. 

95. Paripatal Tirattu. 1. 11. 1 to 6. 

96. ibid., 1. 11. 60 to 64. 

97. ibid., 1.1. 5. 

98. Arayccittokuti , pp. 241 to 244. 
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around Maiurai and so the^temple in Alakarmalai gets great 
significance in treatment. Sri Rapgam and Tirumalai were 
too well known far and wide through the Tamil region. Tiru- 
vanantapuram which is now in Kerala formed part of the 
Tamil country and hence found a place for reference in these 
works. Pcruntcvauar who composed Mahdbhdrutam in Tamil, 
mentions Tiruvehkatam, Tirumaliruiicolai, Tiruvaraiikam and 
Tiruvattiyur as the four places whose names when uttered by 
the people would relieve them of their sufferings.The 
non-mention of Kaiici in the early Tamil classics may be 
due to thu nun-representation of the poets from Ton^ai- 
mantalam in the Cankam period or the loss of the poems 
containing references to KaEcl. This is, of course, a negative 
evidence which could not be pressed too much in the context. 

The worship of Visnu is frequently recommended. 100 
Final release from worldly bondage could not be got except 
by worshipping the Lord 101 Devotion to the Lord is to be 
preferred even to the correct knowledge that one can get 
about Visnu and His nature. 102 Worship shall be done only 
at His feet 103 One shall wish for the enduring security which 
the feet of the Lord give. 104 The head of the devotee shall be 
bent before and near His feet. A devotee shall do this with 
his relatives also. 105 No one would refrain from worshipping 
Visnu’s feet which are the source of everything and which are 
capable of cutting the chain of birth and rebirth. 106 

The Lord is ever present in the hearts of His devotees. 
He is ever cherished by them. 107 Yet, they do not know Him 


99. ibid., p. 274. 

100. PRP. 2. 11. 5 to 19. 

101. ibid.. 2. 11. 15 to 17. 

102. ibid., L II. 33, 34. 

103. ibid., 1: 11. 62 to 65. 

104. ibid.. 1. 11. 63 to 65. 

105. ibid., 2. 11. 66 to 77, 
106 ibid., 3. 11. 1. 2, 15. 16. 
107. ibid.. 3. 1. 84. 
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correctly who is exquisitely described in the (Jpanisads as 
having ihe highest qualities and accomplishments. 108 The 
devotees of God shall seek Him for refuge. They could offer 
their worship to the place of God from a distance if they are 
unable to reach the place 109 and shall, if it js practicable live 
too near the temple. 110 They shall offer their prayers to Him 
by addressing Him as KcSava 111 and Narayana. 112 Even the 
gods praise Him as the ancient people did 11 '. A devotee shall 
be free from self-conceit. Once Garuda felt proud that 
because of him Visuu was able to conquer the demons. At 
this, he was hurled down by the Lord into the nether regions 
where he had to remain for long and pray for Lord’s mercy 
which was at last granted enabling him to continue as the 
Lord's vehicle. This incident, which is touched in the Sanw 
Veda , shows that Visnu is the greatest among the gods and 
that Garuda had to seek the grace only of Visnu. 114 The 
ardent devotee feels that he has become fortunate to share the 
love of God along with others mainly owing to the good deeds 
done by him in the previous births. 115 The ideal yearning of 
a devotee of Vi^nu i> brought to light by describing that the 
devotee would not feel happy unless he gets the vision of the 
Lord and serve Him. The ears shall be taken to have served 
the purpose of their existence by listening to the reputed 
exploits of Visnu who measured the entire universe in two 
steps and who went to ihe forest as Rima along with His 
younger brother Laksmana. The eyes fail to be lucky if they 
do not behold Him. His hands, feet and mouth. The eyes 
should keep cast cn Him without even a wink. The only act 
for the tongue ^hall be to praise Him Who went to the Kauravas 
as the messenger of the Pandavas, Visnu is here identified 
with Vamana. Rama, and Krsna in these contexts. 116 


106. ibid.. 4. II. 57 to 65. 

109. ibid., 15. 1. 35. 

110 - ibid., 15, 11. 64 to 66. 

111. ibid., 3.1. 31. 

112. CPL. 2. 17. 1. 37. 

113. PRP., 3 11.2^,30. 

114. ibid , 3. 11. 59 to 62. 

115. ibid.. 13. II. 61 to 64. 

116. CLP. 2. 17. 11 35. 36. 37. 
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The Tamil classics contain many anecdotes aud descrip¬ 
tions of,the stories of the Ramayana , MahUbhSrata , and 
Bhagavata which could not be traced to the Sanskrit sources. 
There could have existed certain versions not properly recorded 
but for the first lime finding room in the Tamil texts Three 
of them which relate to the life of Krsnn deserve mention here, 
while others which are of minor interest could be explained 
while commenting on the relevant portions of the compositions 
of the Alvars. The three 117 are the introduction of 
Nappinuai , 118 the consort of Kr$na in Gokulam, Krsna’s 
breaking down of the Kurunta tree while taking away the 
robes of the gopa maidens who were taking their bath in the 
Yamuna , 119 and His Kutakkutfu.' 20 

The cull of Visnu, as found treated and referred to in 
the ancient classical Tamil literature could have cotne into 
being in the Tamil country as a result of the influence of the 
religious doctrines which are recorded in the Sanskrit works. 
Yet, the development and treatment oF this cult have been 
indigenous and exerted profound influence on ihe unique 
growth of the cult which is marked by the erection of temples 
most of which are found only in regions where the Tamil 
language is spoken. It is not therefore a suiprise if the princi¬ 
ples of the cult of Visnu as these are ii eatcri in these classics 
had given impetus to the rise of the religious poetry at the 
hands of the Al vars. 


117. Vide. Appendix MI. 

118. CLP. 2. 17. 11. 16, 28. 

119. ibid., 2. IT. 1. 21; AKN. 59 and old commentary. 
12l). ibid., 1 6. II 54, 55. 
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TENETS OF VA15NAV1SM 


The literary sources confirmed by the epigraphiesl 
evidences, which have been cited in the previous chapters, 
lead to the conclusion that Vaisnavism is a faith of the hoary 
past the origin of which could be traced to the Vedic texts. It 
is also found from these evidences that before the period of 
the Alvars, there grew up certain tenets which were peculiarly 
Vaisnavite in character, preached and practised by many a 
\ pious soul, These^doctr ines do not get a systematic trcaiment 
these source books but they have left an indelible and deep 
V* impression on the Alvars. The Alv ars atta ched greater impor- 
^Ty^A^'tance to the path of devotion tha_n_to th e o flie r*3oclfihcs. It 
only after the period of Nathamuni that these tenets got 
K formulated into a coordinated whole and were given a syste- 


Avi^ 


^ matic exposition. 


1 






The earliest (ilogma ticVxposilion of the religion charac¬ 
terized by devotion centres on the worship of Visnu and so it 
of Vai^navism. The cult has had a long 
history, going back to very remote times. The deity of this 
cult bears also the sectarian names Vasudeva-Krsna, Narayana 
and Krsna Gi pala. These names indicate the four main 
streams which mingled into one through a period of several 
centuries to form the so-called religion Vaisnavism. 


0 +** takes the name 
-A** , 










Qhagavad-gita represents 


Vasudeva as identical 


with Kr$na. Vasudeva is identified with the God“ Visnu as 
well as the Supreme Spirit, as a scion of Vrsni family. The 
Mah&bhdqya (on Panini) 1 gives the forms Vasudeva. 
Baladeva and Aniruddha as derivatives from Vrsni names, 
meaning the sons of Vasudeva, Baladeva and Aniruddha 
respectively. The names of the five Vrsni heroes referred to 


1. Astadhyayl, 4, 1 : 114. 
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in the Mora (near Mathura) inscription of the first century 
A.D. ar<; given in the Vayu-purdna as Sahkar$nna (son of 
Vasudeva by Rohint), Vasudeva (son of Vasudeva by Devaki), 
Pradyumna (son of Vasudeva by Rukmini), Samba (son of 
Vasudeva by Jarnbavati (of non-Aryan origin) and Aniruddha 
(son of Pradyumna) all of whom are known to have been 
apotheOvSized and worshipped. 2 Again Patanjali (on 
Panini) 3 distinctly states that the word 'vasudeva' contained 
in the Sutra is the name of the "worshipful” i.e,, one who is 
pre-eminently worshipful i.e., God. Therefore the worship 
of Vasudeva must be regarded as old as Panini’s grammar 
(800 b c,).« 

The Mohdbhdrata and the Puronas usually identify 
Vasudeva-Krsna of the Sattvata family with the highest god, 
and represent him as the founder of the religion characterized 
by devotion. This religion is called the Bhagavata, Sattvata 
or Vaisnava Dharma. In the Bhagavata-purdna* the 
highest is stated to have been called Bliagavatand Vasudeva 
by the Sattvata people; and the Sdntiparvan 6 of the Maha- 
bharata states, apparently in reference to the Gita that 
Sattvata or Bhagavata Dharma was taught first by Vasudeva- 
Krsna to Arjuna. 

That Kr$na with the name Vasudeva was held in special 
veneration is evident from the records of Mcgasthenes and 
Mathura inscription. There is a reference regarding the 
worshipper* of Vasudeva and Baladeva (Sankarsana) in a 
passage of the Buddhistic canonical literature called Mahar 
niddesa and Cullaniddesa (first century) which mentions, among 
others, the worshippers of certain deities including elephant, 
horse, cow, dog, crow etc. 7 These evidences make clear that 


2 cf. Proceedings of the Indian History Congress 1944, pp. 82 fT. 

3. Astadhyayi* 4. 3 : 98. 

4. cf Hopkins, E.W: Great Epic of India , p. 391: Macdonell, A.A : 
History of Sanskrit Literature , p. 77. 

5. Hhag P. 11. 6: 2, 6. 

6. MBh. Sami. 358 : 48. 

7. Vaisnavism, So tv ism and Afinor Religious Systems, p. 5. 
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the worshi p of Krsna as Vasudeva was in vogue many centuries 
before the birth of Christ. The worship of Baladeva or 
Balarama who is mentioned with Krsna was also prevalent 
then and it ippeais that it went out of practice or lost its 
hold on people after the beginning of the Christian era. 
His worship* is understandable and is justified on account of 
His place in the li.<%t of divine descents of Visnu. 

Tbc Mahahhdrata and the Purdqas usually explain 
the name Vasudeva as the ‘son of Vasudeva.* 9 Prof. R.G. 
Bhandarkai draws Mention 10 to the commentaries on the 
Astadhyayi and the Chata Jdtaka and suggests that Vasudeva 
is not a patronymic, but the proper name of the person, whose 
name Krsna shows thai he belonged to Kdr&idyana gotra which 
sprang from an ancient >agc named Krsna with whom 
Vasudeva of a K?airiva family of the Kdrsnayana gotra 
was identified at a later date. The Chdndogya Upanisad 
mentions the sage Krsn l-Devakiputra (i.e. Krsna son of 
Devaki) as a disciple of the' r$f Ghora of the Angirasa 
family. 11 Krsna is not called Vasudeva in this work. 
Vasudcva’s association with Sankarsana (Baladeva, son of 
Vasudeva by Rohini) in pre-Christian epigraphs as well as in 
certain passages of the M ahdbhdsya seems to support the epic 
and puranic Lradition that Krsna was connected with the 
Yadavas a?*d Pandjvus It has also to be noted that the 
Chdndogya Upanisad m'.uiiuns Krsna’s mother as Devaki 
which was rather an uncommon name. Again the Angirasa 
family to which Upanisadic Krsna’s teacher Ghora belonged, 
was intimately related to the Bhojas who were like Vrsnis, a 
sect of the Yadava clan. Some of the doctrines enunciaterd 
in the Gitd can be traced in the lessons received by Krsna- 
Devakiputra from Ghora Angirasa according to the Chdndogya 
Upanisad u Consequently it is believed that what he learnt 
from Ghora was what Krsna also taught. His teaching was 


8. Ii is treated in the Kriyudhikdra M : 99 to 107. 

9. MBh. Uddyoga 70 ; 3; ibid . £itnti 34i : 41. 

10. Vaisnavism, Saivism and Minor Religious Systems, p 10. ff. 

11. Cli. Up. 3. 17 : 6. 

12 ibid., 3 17: 4. 6. 7. ef. Dh. C, ): 27 16 : I to J. 8: 5 and 10; 4: I f. 
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singularly successful, for he became ihc centre of a theistic 
movement, which in the course of lime began to worship him 
along with his friend Arjuna. 

In the Mahabhdrata 13 the Supreme Spirit is addressed 
by Brahma as Naiayana 14 and Visgu M and is identified with 
Vasudeva. 16 The purport seems to be that in a former age 
the Supreme Spirit Vasudeva created Sankarsana, procreated 
his son Pradyuiuna and through him Aniruddha who himself 
is Vi^nu and also created Bralimi in the former age and in the 
present occasion to request him again to be born in the Yadu 
race as Vasudeva dividing himself into four parts as on the 
previous occasion. Thus Vasudeva' was the name of the 
teacher of the religiou of bhakti and there appears to be an 
implication here that he existed with the other three in a 
previous age. In the Artugiia portion of the Asvamedhika- 
parva n an accidental meeting of Ivrsna aud a sage of the 
name Uttanka of Bhrgu race takes place on the former’s 
return from Dvaraka. The result of the war is given in detail 
by Krsnato the sage. At the reque:>i of Uttanka Kxs^a shows 
him His universal form. The form was the same as, or similar 
to, that which was shown to Arjuna according to the 
Bhugavad-gtta ; but it is here called the Vaisnava form which 
name does not occur in the Gita. The identity of Vasudeva- 
Krsna with Visnu is proved by this to have become an esta¬ 
blished fact. In the S&ntiparva ls again, it is seen that 
Yudhisthira while addressing Krsnu identifies Him with Visnu. 
In the epic period. Vi$nu is regarded as the Supreme Spirit, 
but the names of Nariyana and Vasude^ra-Krsna apparently 
occur in greater frequency and are more prominent. 

The facts which are known from literary sources are 
supported by epigraphical evidences such as the Besnagar (old 


13. MBh. Bhismo 65 : 54,56. 

14. ibid., ibid., 65: 50. 

15. ibid., ibid., 65: 63. 

16. ibid., ibid.. 65 : 47, 69, 

17. MBh. Aivamedhika, ch. 53 to 55. 

18. ibid., &unti\. ch. 43. 
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Gwalior stale) inscription (180 bc) 19 and another inscription 
of the same place referring to the erection of Garuda column 
for the temple of the Bhagavat The previous inscription is 
significant for the fact that Garuda, a bird sacred to Visnu, 
is here associated with Vasudeva and the inscription adds that 
“three immortal steps ..when practised lead to heaven...self- 
control, charily and diligence 1 ' 20 - which seem very much like 
an effort to moralise the three strides associated with Visnu. 
At any rate, this inscription clearly shows that Vasudeva- 
Krsna was fully identified with Visnu. A reference has come 
to notice recently in a Mathura inscription (first quarter of 
the first century) recording the erection of a gateway, a terrace 
and a devakula at the mahasthdna of Vasudeva proving 
worship of Vasudeva in that locality. 21 Vasudeva is not 
called Krsna in the early Indian inscriptions; but the use of 
Krsna, as another name of Vasudeva, in works like the 
Mahdbhdrota, especially in the Gild belonging to its early 
stratum, Pa fan jab's Mahdbhdsya , and the Ghaia Jataka is 
probably pre-Christian -- Again the Chinna (Krsna District, 
Andhra) inscription 23 of Yajfia-Satakarnl (last quarter of 
the second century) begins with an adoration to Vasudeva 
alone and indicates the progress of Bhagavalism in the 
South. 


The identification of Vasudeva-Krsna with Visnu leads 
to the second current which flowed into the making of 
Vaisnnvism. Visnu is a Vedic god and therefore He is 
much more ancient than Vasudeva Krsna. In the Brahmanas 24 
He is spoken of as the highest god and came to be considered 
by the worshipped of Vasudeva- Krsna to b;' the same as their 
“God of gods" especially because of sonic winsome qualities 
in Visnu’s character, such as the quality of helpfulness which 
was extended to Indra and came to be treated as admitting 


19. Epigra pitta Indian, Vol X. Inscription No. 669. 

20. Dr. Barnett's translation, Hindu Gods and Heroes, p. 88. 

21. The Chltural Heritage of India, Vol. IV, p. 116. 

22. cf, Bhag. P. 9. 9: 49. 

23. The Cultural Heritage of India, Vol. IV, p. 118 . 

24. cf. Ait Br 1. 1; Sat. Br. 14. I I. 
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extcntion to mankind. He is accordingly said to have thrice 
traversed the earthly spaces for man in distress 25 and in 
order to^bestow it on man for a dwelling. - 6 He is also spoken 
of a protector of embryos. 27 In the BrahmByas'* he is said 
to have assumed the form of a dwarf in order to gain dominion 
over the earth for the gods. In the Mahabhftrata numerous 
stories are told of Visnu’s acts of grace and helpfulness, his 
assuming various descents in order to aid gods and men in 
distress! It is not surprising therefore that this God of 
helpfulness was gradually appropriated by the followers of 
Vasudeva-Krsna. 

In the period of Brahmanas, 29 if not earlier, Visnu 
was regarded by some as the Spirit of the Sun, and he has that 
characteristic in the Gi/a. 30 When Visnu was regarded as the 
Sun, it would be natural for the spiritual descendants of 
Ghova Angirasa, a priest of the Sun, to worship him as their 
god. Consequently that Vasudeva-Krsna cult was a sect 
which grew up within Visnu-Worship, and when it drifted its 
leader Vasudeva-Krsna identified him with the god whose 
worship he had preached Again in the same period Vis^u 
was very definitely identified with the sacrifice, 31 thus again 
showing the close affinity between the Visnu-cult and the 
Vasudeva-cult. If they were two, it is not surprising, 
therefore, that before long they became one. In the Anugita 
the identification of Vasudeva 32 with Vis^u is complete, for 
the name most often used in the Anugiti I for the Deity is 
Visnu. 


25 RV. 6. 49:13. 

26. ibid , 7. 100: 4; 6. 69: 5 and 6. 

27 ibid . 7. 36: 9. 

28. £at. Br. 1.2: 3. 

29. cf. the story about Aditya (sun) being Visnu’s head. £at. Br. 14. 
I : 1 and 10. Visnu is mentioned along with the Adityas (Vide A.V. 
II. 6: 2) but never in the Rg . Veda . 

30. Bh. G. 10: 21; 11 : 30. 

31. 3at. Br. 14. I ; 1 and 1 ff; also 1.2:5 and IT. cf. Bh. G. 8: 4. 

32. cf. MBh. Bhlsma 65:47, 63, 69; and ibid., ££va. 16: 2 to 13. 
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The third element which contributed to the development 
of Vaisnavism is the worship of Narayana. The word 
1 narayana ’ means ‘the resting place or goal of Nara or a 
collection of Noras 33 There is a tradition which connects 
Narayana with primeval waters. 34 According to another 
tradition, Brahma sprang from the lotus in the navel of 
Narayana or Vi$nu 15 There is a reference in the Vayu- 
purdna 36 to Narayana being represented as prior Lo matter 
in an undeveloped form ( avyakta ) and from this form sprang 
the mundane egg, from which arose Brahma. All these 
traditions seem to have been based on the account lo be found 
in the Vedas .-‘ 7 So Narayana, is the resting place or goal 
to men and gods. He is therefore a different person prior to 
Brahma and to the Svavambhu of Manu; he is not a historical 
or mythological individual. He is another person with cosmic 
character. 

There is a reference in the Satapatha Brahmana 38 to a 
Purusa Narayana who is stated to have thrice offered sacrifice 
at the instance of Prajapati. Narayana is, however, not 
identified here with Vi^ru or any of the Adityas. In another 
place of the same work 39 Purusa-Narayana is mentioned to 
have performed the Pancarmra sacrifice and attained a 
supreme position above all beings. The earliest evidence in 
favour of the identification of Niriyana with Vi$pu is proba¬ 
bly to be traced in the Baudhayana Dharmasurra (fifth century 
B,C;). 40 The Taitlirtya-Arayyaka contains a passage 41 in 
which Narayana, Vasudeva and Visnu are regarded as one and 
the same deity. Here Narayana is also called Hari and ‘the 
eternal Deity, the Supreme and Lord’ and He is described 

33. MBh. Anuiasana 186: 7; ibid., Uddyoga 69: 10. 

34. Manu. 1 10; cf. Samurtarcanudhikara 1: 7. 

35. M.Bh, Vana 3. 12: 34 and ibid., Santi. 349: 18. 

36. Vay. P. 6. 78. 

37. R.V. 10. 12: 5 and 6. 

38. Sat. Br. 12. 3:4. 

59. ibid ,13: 6:1. 

40. B.D.S. 2. 9: 10. 

41. Tilt. At. 10: II. 
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with all the attributes of the Supreme soul, which are usually 
found mentioned in the Upanisads. Several passages of the 
Mahabharata support the identification of Vasudeva, Visnu 
and Narayana as found in the above passage 

In the Mahabharata and Puranas , Narayana figures 
as the Supreme God, especially in connection with creation. 
He is represented, mythologically, as lying on the body of a 
huge serpent in the ocean of milk. Here it is seen that the 
original conception of his connection with primeval waters is 
still being kept to Narayana thus making Him a worshippable 
deity. The same epic describes the heaven of this Narayana 
as the Svetadvipa or White Island. 42 Certain gods are said to 
have gone there and seen Hari in the abode made of great 
gems, lying on the serpent couch with Laksml sitting at His 
feet and attended by the sage Narada and other devotees. 43 
It is also stated that yogins and Kapilasafttkhyas who desire 
final deliverance (moksa) go to the White Island by reciting 
the prayer and praise composed by Bali. It is therefore 
evident that the island is the heavenly abode in which 
Narayana, sometimes spoken of as Hari, dwells. The place 
corresponds in a way to the Vaikuntba of Visnu. It was to 
this place of Narayana that Narada went and learnt from Him 
the mono-theistic religion of Vasudeva. There is, therefore, 
no need as Prof. R.G. Bhandarkar does to suppose that the 
White Island was a Christian country peopled by white 
races. 44 

In the epic period when the worship of Vasudeva 
sprang, he was identified with Narayapa. In the Vanaparva 45 
there is a description of the conditions of things at the time 
of dissolution of the universe wherein it is stated that there 
was water every where and there was a body lying on couch 
on a branch of a banyan tree. The boy opened his mouth 

42. MBh. iani. ch. 335. 

43. Kathasaritsagara 54: 25 to 27. The prayer which is offered by 
NaravShanadatta mentions the six qualities of Visnu. ibid.. 54: 31. 

44. Vaisnavism, Saivism and Minor Religious Systems, p 45. 

45. MBh. Vana. ch. 188, 189. 
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and swallowed Markan<Jeya who roamed in the inside of his 
* stomach and saw the whole universe and was struck with 
wonder. The boy then vomited him out, when he saw again 
the waters alone. When Markandeya questioned the boy 
about his identity he replied : “Formerly 1 gave to the waters 
the name of Nara , and those were my resting place ( ayana ), 
and therefore I am Narayana" and in this strain he goes on to 
describe his greatness. The whole story is told by Markandeya 
to Yudhistfhira. It appears that the.burden of the whole 
Nsrayamya section is to establish this identity between 
Narayana and Vasudeva. 

According to another tradition 46 there was another 
person, besides this Narayana, who was always associated 
with Nara. They both went from the world of men to the 
world of Brahman and. being worshipped by the gods and the 
Gandharvas, existed only for the destruction of the demons. 
Indra was helped by Nara and Narayana in his struggle with 
the asuras . The concept of companionship between Nara 
and Nariyana seems to be traceable to the Upanj$adic idea 
of two birds dwelling in a tree, friends and associates of each 
other 47 That one of those who is called the lord and the 
onlooker is in the present tradition Narayana and the other, 
who is engaged in easing the fruit of the tree, is Nara. The 
old idea was transferred to the new conception of Narayana 
as the abode of all men. Again in the opening section of the 
Nurayaniya , it is stated that Narayana, the eternal and 
Universal Soul was born as the son of Dharma in the quadruple 
form of Nara, Narayana, Hari and Kr$na. 4 * The first two of 
these are stated to have practised austerities at Badarikasrama 
in the Himalayas. 49 These four are represented as the sons 
of Dharma and had Ahimsa as their mother. This is perhaps 
to signify and support righteousness and non-slaughter of 
animals ns against the old Ceremonial of sacrificial rities and 
Killing of animals. According to certain passages of the 

--^- 

46. Vaisriavism, Saivism and Minor Religious Systems , p. 45. 

47. Mud. Up. 3. 1 : 1; Sv. Up. 4 : 6. (Quoted from R.V. 1.164:20). 

48. MBh. &iit/333: 16, 17. 

49. ibid., 334. 8. cf. Vam, P. ch. 6. 
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Mahdhharaui . Nara and Narayana are called rsij, 50 and 
this might have led to the conception of Narayana as the rs/ 
or the composer of the Purusa-sukila. These gods must have 
been very famous at the time when the epic was composed, 
since in the opening verse of its different parts obeisance is 
made to these two gods. Nani is identified with Arjuna and 
Narayana with Vasudcva-Krsna. 51 And lhu> the old tradition 
about the two rsis who were warriors at the same time was 
brought into a beautiful connection with the interlocutors of 
the Bhagavad-gita by the fertile imagination and genius of 
the poet. 

While ideas connected with Visnu, Vasudeva and 
Narayana thus mingled together to form the religion of the 
Vaisnavites, there developed, before the beginning of the 
Christian era, an entirely new element which speaks of 
Krsna as a cowherd, and dwells with great devotion on his 
birth, childhood, youth and sports and feats of great strength. 
There is no reference to this cowherd Krsna in the authorities 
so far cited. In the Harivamsa 52 which is u supplement of 
Mahdhhfirata and in the Purtinas such as Vayu-purdnd 53 
and Bhagawua - puratta* 4 there are stories about Krsna’s 
tender babyhood and wanton childhood. When these works 
were written, the legend about the cowherd Krsna must have 
already become current and his identification with Vasudeva- 
Krsua been effected. It may be presumed that stories 
regarding the early life of pastoral Krsna probably developed 
partly out of the Vedic legends about Visnu, called ‘gopd*** 
in the Rg-Veda and ‘ govinda and ‘ damodara ’ in the Baudhdyana 
Dharma-sutra 56 . But there are other factors which appear to 
have contributed to ibe development of the mythology of the 
cowherd Kr$na. The Yamuna region was possibly conspicuous 


50 ibid., vana, 12.46, 47. 30. I; ibid., Udyog. 49 : 19. 
51. ibid., Sabha. 66: 11. 

52 Harivamsa 2 : 20. 

53 Vay. P. 98: 100 to 102. 

54. Bhag. P. 10: ch. 29. 

55 R.V. 1. 22: 18; 10. 19: 4. 

56. B.D.S. 2.9 ; 10 


786—17 
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for its cows as early as the age of Rg-Veda and a Vrsna (i,e., 
a member of the Vf$ni clan) named Gotula (lit. ‘one strong in 
the wealth of the cows’) is known from the Taittiriya 
Satphitd 57 and Jaiminiya Upanisad Brnhmana 58 . It is thus 
probable that the Yadava-Snttvata-Vrsnis of Mathura posses¬ 
sed large herds of cattle as did their western neighbours, the 
Matsyus, Most of the stories about Krsna’s early life appear, 
however, to have been principally due lo his identification 
with certain gods worshipped by Abhiras and other allied 
peoples. 

The Mahabharata refers to Krsna as a cowherd 59 . The 
GitS contains the address of ‘Govinda’ to Krsna 60 made by 
Arjuna Kf?na is referred to as Govinda as He found the 
earth (go) in the waters which He stirred. 61 But Prof. R.G. 
Bhandarkar says that the word 1 govinda' is a 1 iter form of 
• govid ’ which in the Rg-Veda*- is used as an epithet of 
Indra in the sense of "the finder of the cows’; this epithet as 
another one Keainisudana 63 which is also applicable to 
Indra, must have been transferred to Vasudcva-Krsna when 
he came to be looked upon as the chief god. The word 'go* 
in Sanskrit conveys more than one meaning. 64 Hence it is not 
improper to find the use of this word in some other sense 
as well. 

Kalidasa mentions Visnu as appearing in the garb of 
cowherd {gopa). 6 * The exact date of this poet is yet to be 

57. Taitt. S. 3. II. 9: 3. 

38. Jaim. Up. Br. 1. 6: 1. 

59. MBh. Sabhd , ch. 41. 

60. Bh. G. 1 : 32; 2: 9. Here the word may be taken as Madhusudana 
(on 2: 9), taken as one who knows the speech. 

61. MBh. Adi. 21: 22; 69 : 13 cf. ibid., Santi. 342 : 70; 352 : 5; Mats. 
P. 248: 43, 44. 

62. R.V. 10. 103: 5 and 6 (Indra). cf. R V. 9.55: 3 where this is 
addressed to Soma. 

63. Bh. G. 18:1. 

64. The word 'go' has several meanings such as heaven, bull, ray, 
thunderbolt, cow, sight, arrow, direction, speech, earth and water, 
cf. Nirukt*. 2: 6; 6 : 2; 6 : 20. 

65. Meghaduta 1:15. 
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settled. However, among the Indian scholars, the view has 
been gaining ground in fixing him in the first century B C„ a 
date which would prove that identification of Krsn with Visnu 
was an admitted fact. Even a few centuries earlier to 
Kalidasa, the epithets 1 Visnu’, ‘Narayana’ and ‘Vasudeva’ 
were used by Bhasa 66 in his dramas Dutavakya 67 and 
Balacariia who is no other than Visnu in the garb of 
cowherd (gopala). 6 ' J Krsna is identified with Vamana also, 70 
having the appellations Kesava, Hari, Bhag ivan and Purusot- 
tama, all of which occur in the ttvo dramas of Bhasa cited 
above. Bhasa refers to the Halllsa dance in w r hich Krsoa 
took part with the gopis. 1] Harivaipsa 72 refers to this 
dance without mentioning the name. 73 The gopis sang and 
initiated the actions of Krsna who is referred to as a boy 
of ten years old 74 Krsna is stated in the Bhagavata to 
have taken part in the rdsakrida Himself taking as many 
bodies of Krsna as there were gopis. 75 

The foregoing pages show that long before the be 
ginning of the Christian era, Krsna was identified with Vi?nu, 
Narayana and Vasudcva. All these names came to denote 
Brahman represented by Visnu with Sri. 76 Vi^nu possesses 
countless auspicious qualities and under the influence of the 
Pftncarfitra Agamas, six among these qualities were taken 
prominent note of as characterizing the Supreme Being. He 


66. Bhasa is referred to by K51id£sa in the Prologue to his Mahvi- 
kagnimitra. 

67. Bhasonatakaeakra. pp. 44! to 456. 

68. ibid., pp. 51 Mo 560. 

69. ibid., p. 523. 

70. ibid., p. 441. 

71. vide : Abhlttavabh&rati on the Natyaiastra f Vol. I, p. 183. 

72. Harivamia. 2. ch. 20. 

73 The commentator NTlakantha calls this as Halliia. 

74. Harivamsa 2. 20 1 18. 

75. BhJg. P. 10. ch. 33. 

76. V.P. 1.8:17. 
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is the creator, preserver and destroyer. From Him aroie 
Brahma, the creator of the world. He descended down to the 
world to rescue His devotees from sufferings. Special actions 
of consecrations make God take His presence in idols and 
salagiamas in order that His devotees would be delighted by 
His presence. 

The self owes its existence in the world to the will of 
God. It must realise its limitations and become aware of its 
abject dependence on His will which alone would save it from 
bondage. This requires the self to observe the rules of good 
conduct in order to please God. The self has to acquire ike 
knowledge of its own nature and that of God. Duties which 
it has to discharge in accordance with the established rules of 
conduct arc considered as Karma-yoga which includes the 
acts of service which it has to render to God. 

Devotion is the best course which the self could adopt 
to win God’s grace. The yogic practices of meditation could 
be adopted. Those who find this course difficult for adoption 
could simply surrender themselves together with their belong¬ 
ings to God, This does not imply a reference to the path of 
self-surrender which gets casual reference in these works It 
is devotion to God that receives much attention as the means 
even for knowing the tattva and for doing one’s duties. The 
self is asked to surrender to Him its relatedness to the fruits 
of the deeds done by it. 

A devotee seeks to have personal experience of God. 
He is not in the least interested in the problems about the 
existence of God and the methods of approach to prove Hi* 
existence. The experience that he gets is of mystical nature. 
It has full certitude and is ineffable. It is God that chooses 
the person to whom He reveals Himself. Study, intelligence 
and other attainments which the self could have to its credit 
are of no avail. 77 Mystic experience, being of the nature of 
ravishing emotional intensity and of vivid intellectual illumi¬ 
nation 78 must he taken, when applied to Vaisnavism, to have 

77. KathkJp. 2:2k 

78. Types of Religious Philosophy , p. 8. 
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been aroused by a clear awareness of God’s possessing specific 
qualities and features which attract the selves to Him. These 
qualities*create in the self astonishment which changes into 
admiration that becomes transformed into love. The self is 
won over by them to the side of God. Its self-abnegation is 
revealed in its denying everything for itself and its prepared¬ 
ness to lose individuality by surrendering unreservedly to 
God. ‘Myst|cism is the religion of feminine natures. Enthu¬ 
siastic surrender a delicate capacity for feeling, soft 
passiveness arc its characteristics’. 79 This explains why the 
ndyaka-nayaki bhdva or bridal mysticism represents an aspect 
of religious experience. 

In this connection, it must be borne in mind that the 
word *bhaktV is interpreted in two ways. Primarily, it means 
doing service. Panini 80 has two aphorisms, the first ol which 
refers to~cToingservice through devotion and the other implying 
mere attachment. Evidently, the latter is a reference to the 
attachment for the material objects. The word ‘ kdma' which 
means love also admits of two-fold application. It connotes 
vis ay a kdma or hedonistic pleasure in psychology, dtma kdma 
or the desire for the self-realisation or dtmd spiritually rind 
Bhagavat kdma or love of God in the religious sense or kreyas. 
The classical exposition of kdma in the Upanisad is given by 
saint Yajiiavalkya to his wife Maitreyi. 5 * 1 The bodily self or 
dehatmd has only perishable value, but dtma has intrinsic 
value; while Just is visaya kdma, love is divine or Bhagavat 
kdma, and the two arc opposed darkness and light, and 
there is no real middle term betweeu the iwo. It is this 
Bhagavat kdma , that is emphasised in Sanskrit literature. 
Wherever srhgdra rasa is portrayed, tne joy of seeking the 
beauty of sex and revelling in love as in the Sdkuntafa is 
described and emphasised. It is more or less a way of 
preparation for the Bhagavat kdma or the divine love. The 
attainment of bliss and the removal of sorrow arc thus ulti- 


79. Eastern Religion and Western Thought, p. 65. 

80. AstSdhyayi, 4. 3 : 95, 96. 

81. Br. Up. 4. 5: 6. 
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mate objective and aim. The author of the Bhagavata 
refers to the go pis as having become rid of their inauspicious¬ 
ness by the severe pangs of separation from the most dear 
person, that is, Kr?na.* : The moment the gopis got into the 
presence of Krsna. they did not have then their physical 
frames which are made up of the qualities of matter, 83 that 
is, they were not then aware of their physical passion. They 
left off their children, husbands, parenls-in-law and came to 
Krsna. They admitted that their duty was to look after these 
persons, but they said that for all embodied beings. Krsna is the 
most dear person, relation and self. 84 They declared that they 
were the servants of Him whose face was bewitching them, 85 
the like of which they could never have occasion to visualize 
and which face was capable of conferring auspiciousness to 
the three worlds, 86 

Devotion to God hus much significance when it is 
directed towards the Lord in arcs and in descents (avafaras). 
It is not as if other forms are left out, but in these two forms, 
the act of devotion is easily practised. In the case of divine 
descents, those of Varaha, Vamana, Narasimha, Rama and 
Kr?na have been arousing much more interest and attraction 
to the devotees. However, Krsna alone seems to have been 
the object of bridal mysticism. Secondly, the sternness and 
majesty of Rama did not arouse, in the minds of devotees, 
the longing which a woman feels for the company of her 
husband The Lord’s readiness to come to the side of His 
devotees who yearn for His vision and His preeminence 
demonstrated through incidents like measuring the entire 
universe, making Siva holy by the latter’s receiving the waters 
of Gahga which sprung from His feet are frequently 
applauded. 87 


82. Bhag . P. 10. 29 ; 10. 

83. ibid., 10. 29: II. 

84. ibid., 10. 29: 32. 

85. ibid.. 10. 29: 39. 

86. ibid.. 10. 29:40. 

87. ibid., 3.28: 21. 22. 
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The doctrine of the path of devotion and the practice 
of it by the devout persons have appreciably influenced the 
society and their principles have permeated into the core of 
the society resulting in the development of faith in God as an 
absolute feature of the life of the people. The thoughts and 
outlook have become saturated with the principles of 
Vaisnavism. Any occurrence in the life of an individual or 
society came to be looked upon as designed by God for the 
welfare of the society. A true Vaisnavite listens to the 
singing of God's names with rapturous attention and sings 
them without any delicacy. He laughs, sheds tears, sings and 
dances with joy . 88 Such people join together and participate 
in congregational prayers. They seek each other's company 
with avidity . 89 Devotion, experience of God and detachment 
from worldly affairs become the nourishment and food for 
them . 90 Whatever they do in the religious or secular aspect 
of their life, they offer it to God . 91 As a general principle, 
this is done mentally or to the area form of Visnu. Neither 
the practice of penances nor the study of the Vedas, neither 
the acquirement of the sound knowledge of the tattvas nor the 
understanding of doing one's duty brings God near the self. 
Devotion is the surer mode for communion with God at it is 
evidenced in the case of gopikas 92 

Making us.- of the sacred mud * 3 and the red powder for 
the ornamental decoration on the fore-head and in the spcci- 
iied parts of the body have become part of the daily practices 
of the Vaispavites This mark which is known as ttrdhva - 
pundra on account of the vertical form which it takes is to re¬ 
semble the feel of Visnu , 1,4 thereby creatiug the chastening the 
feeling on the part of the wearer that he is decorated with the 
feel of God on his person. Others who wear such marks are 


88 ibid., 11. 2: 39, 40. 

89. Sait. S. 21 : 677. 

90. Bhag. P. 11. 2: 42. 

91. ibid., 11. 2: 36. 

92. Pad. P. 2. 2: 18. 

93. PBrameS. S. 3 : 11. 

94. Is. S, 21 : 296 to 317; Kriyadhikara, ch. 38 ; JMiffr. S. 3: 66. 
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Lo be held in greater veneraLion. Any work, religious or 
secular, does not bear any result, if this mark is not worn by 
its performer. 9 * Branding the upper portions of the arm* 
with the heated Sankha and Cakra came to be treated as the 
indispensable act which every Vaisnavjte has to undergo to 
qualify himself for recognition of having become a Vaisna- 
vite . 01 No Vaisnavite shall take anything, food or drink, 
without offering it to the deity * T A devotee, or as a matter 
of fact, any Vaisnavae, shall undertake his personal worship 
of the deity in the form of salag ama. M Constant utterance 
of the names of Visnu is enjoined for practice** and the enu¬ 
meration of the thousand names of Visnu . 100 in a way, enables 
the person to set apart a particular part of the day, prefei- 
ably the morning or evening, for this purpose and attend at 
other times to his usual routine work. Astdk^ara is the 
holiest of manrras which a devout Vaisnavitc shall meditate 
upon everyday . 1101 The water, which becomes sacred, by 
washing the feet of the image of Visnu, as also those of the 
devotees, and with which the salagrama 10 * is worshipped, is 
very holy and a devotee shall take this and purify himself. 
Sp'inkling with this water over the head also leads lo the 
removal of sins. 101 * The flowers used for God’s worship are 
sacred and are received by the devotees after the worship is 
over . 101 


The region, which u devotee of Visnu, aspires to go lo, 
is described to be distinct from the material world. It is a 
place which provides the devotees with unalloyed bliss, 
where is present every factor which is conducive to the 
arousing of enlightenment and delectable enjoyment of God- 


95. Paramei. S. 3: 20, 21. 

96. lihar. S. 3 : 60. 

97. Satr, S. ch. 7. 

98. Paranivs. S. 11 : 359, 364, 365. 

99. Bhag. P. 11. 2i 39. 

100. MBb. A nut ft Sana, 254. 

101. Naradiya Sntrii, 1: 32. 

102. cf. Gar. P.45: 1 and 33. 

103. Smrlimtiktaphala. Anika k a tufa part 11, pp. 389-91. 
JOT Bhag. P. 11. 3: 54. 
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realization in the concourse of fellow-devotees who had 
reached that region through devotion to Visnu. It is a place 
from which there is no return for the released self to this 
mortal mundane world . 101 Though there are possibilities for 
the selves to be near God (samipya)* lo have a form similar 
to His (sarupya), to have similarity to Him (sadrsya), the 
devotee shall yearn to have communion (sSyyjya). 1 ** H is 
called Parcimapada : U1 a shining spiritual world, a noumcnal 
realm, which can neither be perceived by the senses nor con¬ 
ceived by the spatialising intellect. Its supreme beauty 
e nnot be adequately portrayed by the divine faculty of the 
poet, the printer or the musician* but can be intuited and 
described only by the blissfull mukta. 


105. Ahh. S. 37: 26. cf. V P. 1 . 6: 40. 

106. Bliag. P. 3. 29: 13; cf. Jitanta 36. 

107. R.V, 1. 154: 5,6; Bhiig, P. 11. 20: 37: Ahi. S. 37, 26. 




Section III 


A PREFATORY STUDY OF THE NALAYIRAM 

SUMMARY 


In the section under reference, a study of the 
age of the Alvars, of the numerology of the 
Naldyiratn, and a genera! summary of each of the 
works of the Alvars are attempted 

The age of the Alvars is shrouded in mystery. 
Literary evidences such as Guruparampards, Divya- 
suricaritam, annecdotes recorded in later works, 
glimpses of society depicted in their poems and the 
linguistic evidences to some extent are examined. 
Reliance is placed on the names of years in the sixty- 
year cycle to arrive at the dates of their birth to a 
fair degree of accuracy leaving aside the dates 
relating to the yuga calculation as out of considera¬ 
tion. The limits of the dates of the Alvars are fixed 
C 700 and 850 A D. 

The number of verses in the Divya Prabandham 
and their pattern of arrangement have been detailed 
here and the problem of the exact number 4000 with 
reference to Prabandhci-cdvam of Vedanta Dcsika, 
the number of Prabandhams in tlie collection and the 
needless controversy over the possible order of poems 
of Tirumarikaiyalvar, the question of claiming 
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‘ Tiruppalldnlu * of Periyalviir as a separate work, 
the dissection of the two Mat als into a number of 
small slices and naming them as ‘verses’ to suit 
convenience, the inclusion of AmutanSr’s poem in 
the anthology - are all discussed. 

A summary regarding the purport of the 
twenty-four Prabandham.s in the Naltlyiram collection 
is given to enable a fuller comprehension of the 
religion and philosophy of the A jvars. 



Chapter IX 


THE AGE OF THE ALVARS 


The Age of the Alvars is shrouded in mystery. In an 
age in which historical sense in keenly alive, there is obviously 
no place for the chronology fabricated by tradition. The 
fabul ous cha ims, which tradition makes on behalf of the 
Alvars as belonging to the ages far in advance of the dates 
which are historically valid, have been upheld only by the 
incurably credulous. Though the age of the Alvars lias recently 
received considerable attention at the hands of the historians, 
no unbiased attempt seems to ha\e been made to arrive at the 
exact dales of these Ajvars from the sources available so far. 
Here is undertaken a brief consideration of their ages from the 
historical point of view leaving aside the miraculou s inci dents 
assoc iated wit h their bi rth and life ^ 

According to the GuruparamparZs. some of the Alvars \ 
were born in the Dvapara -yuga and others in the j 
Kaliyuga .* Tirumalicai Alvar is said to have lived for 4700 
years. 1 2 While dealing with the lives of the AJvars and 
mentioning their names, together with the stars in which they 
were born, their compositions and the number of verses in 
their compositions, no^ particular order is found adopted b y 
th e different w riters. 3 It is also not clear whether these 
authors had any serious intention to mention the names of 
the Alvars in the order of their birth. At first sight, it appears 
as though it was intended to maintain this order. Really 
speaking, with the exception of one writer, 4 others had no 

1 Poykaiyar, Putattar, PeySr, Tirumajicai Ajvar and Malurakavi 
Afvar are stated to have been born in the Dvapara - yuga, while 
others in the Kaliyuga. 

2 G P. p. 23. 

Vide: Appendix [I. 

4 U.P.R. v. 6 to 26. 
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intention to conform to this order. Curiously enough, there 
is more unanimity in the Divyasuricarita , Guruparampara and 
Prabandha-cdra of Vedanta Desika in following a particular 
order. There is of course a reference in one 5 of the Guru- 
parampards to maintain an order in the treatment which is 
different from the one relaling to the birth of Alvars. * It is, 
however, doubtful whether this deserves acceptance Besides, 
the Guruparamparas and the life accounts which are published 
in the printed texts of the Naldyira Divya Prabandham , 
mention the dates according tothejwga calculation and the 
years by their names which are Jnclude d in the sixly year 
cycle beginning with Prabhava. (^Historically proved data^hat ' 
arc available on the age of the Alvars' m!litHTtr~against the 
admission of these dates for the Alvars. However, the names 
of the years are helpful in arri ving at the dates of the birth 
of the Alvars to a fair degree of .‘.ccuracy, of course, leaving 
aside, out of consideration, ihe dates relating to the yuga 
calculation. A different order is therefore to be adopted for 
the treatment of the age of the Alvars. 

THE FIRST ALVARS 

The first thre Ajvars. Poykaiyar, Putattar and Pfcyar, 
were not born in the ordinary way, but miraculously 6 in 
Kancl, Tirukkatalmallai and Tirumayilai respectively All 
the three Alvars were contemporaries since they were tradi¬ 
tionally said to have met lor the first time at Tirukk5yilur 7 


5. G.P p. 23. 

6. They are said to have born of flowers: PoykaiySr of golden-lotus, 
in the tank near the Yoth5ktak5ri temple at KSftcI, PQialtSrof 
the MStavi flower and Peyffr of red-lotus (G.P. pp. 7, 8). cf. 
D.S.C. II: 12. where PutattSlvSr is stated to have sprung out of 
blue lily; ibid II: 13 where Peyajvar is said to have come out of a 
pond of lilies. 

7. M.Tv. 86. A beautiful legend tell sus how these'saints sought 
shelter on a dark night from the down-pour of heavy rain in 
a narrow enclave which could just contain them standing, when 
Visnu Himself sought their company as the fourth ; they felt the 
pressure due to the presence of tlie new companion, and recogniz¬ 
ing His identity, they praised Him in song thon and there. 
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and afterwards at Tirumajicai* near Madras to enjoy the 
companionship of Tirumalicaiyalvar. Perhaps PSyljvar was 
a younger contemporary of the other two Alvars. But for 
the one incident of the meeting of the three saints, the 
Gruparampara gives no particulars regarding them. The j 
devotion of these early saints is gentle, simple devotion ,i 
altogether free from an intolerant sectarian outlook. This ■ 
fact together with their use of Venp?t metre only in tKeir 
devotional hymns points to'a really early date for them - 
earlier than all the otheirXlvars. 


The question of the age of these Alvars is involved in 
hopeless obscurity. Poykaiyar and Pgyar refer to a Vippa- 
karam (from the Sanskrit word (vi&fugr/tam) in their respec- \ i® • 
live Antdtis.' This Vippakaram is identified by some with 
the Paramgsvara-Vippakaram (Vaikunta Perumal temple at 
Kanci) 10 and by others with the Nantipura-Vinnakaram ' 
(Nathankoil)." In the latter case, the word * nanii’ is taken 
to refer to Nantivarman I who, it is said, was a devotee of 
Vippu. Prof. S. Vaiyapuri Pillai refuses to accept both the 
identifications, the reason for the former being that Paramfi$- 
vara- Vippakaram was built by Nantivarman II (a.d. 731-796) 
so called by his personal name which was ParamSsvaran. 

The contention of the learned Professor’s non-acceptance of 
the latter is that nothing is known about Nantivarman except 
that he was the father of Siqihavispu and the Pallava line 
itself was known as Simhavisnu line. Moreover, Nantipura- 
Vippakaram, the modern Nithankdil, is in the Co]a country 
near Kumbakonam; and it was Simhavisnu who brought the 
region watered by the Kaviri for the first time under the 
Pa llavas. 


The one fact, according to Prof. Pillai, which indisput¬ 
ably settles the question of the date of these Ajvars is a 
reference by Pulattajvar to Mamallai 1 - which is none others ^ a 

*. D.S.C. Ill: 8; O.P. ^ ^ ^ 

9. M.Tv. 77; MB. Tv. 61, 62. I. Tv does not make a reference to . 

this. ^5 


10 . 

I!. 

12 . 


Tamil Studies, p. 301. 

Alvarka{ KalaitUai , pp.. 40, 41. 
I. Tv. 70. „ r 
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than the modern Mahabalipuram. Its original name was 
Mahamallapuram. 13 The word * viifnakar ” occurring before 
the word 'tiruvehka' in the verse of Poykaiyalvar and 
Pfcyalvlr referred to above suggests the proximity of Vinnaka- 
ram to Tiruvehka in KaiTci. That this Viimakaram could 
have been built by Paramesvaravarman I 14 {a.d. 670-680) is 
evident from the frequent association of the words * pallavar - 
kotf , 'kaccV and Paramfcsvara-Vinnakaram in Tirumankai- 
yajvar’s poem. 15 The traditional year 1 '* in which the three 
Alvars were born was Siddharthi which could be taken to 
correspond to a.d. 719 and not to an carJieryi^le. This 
receives support from the reference in the composition of 
these Alvars, to VinnakaTam which was built about a d. 680. 
Even the tradition says that this Alvar was born at Kafal- 
mallai which is the same as Mahabalipuram. Now Maha- 
malla was the famous Narasimhavarman 1 (a d. 630-668) who 
for his military prowess was known with this title. So 
Putattalvar could have lived only after a.d. 650. But on the 
basis of joint authorship of a verse 17 one can conclude that 
Karaikkal P£yar and P€yalvar were contemporaries and 
Karaikkal Ammaiyar would need to be placed about 
a.d. 700 18 . Poykaiyir and Putattar belonged to the same 
period So these three Alvars must have lived in about the 
beginning of the first quarter of the eighth century. 


13. Thil was founded by Narasimhavarman 1 Muhffmall.i. Vide History 
of Ancient India , pp, 448, 449. 


14. 


15. 

16. 

17. 

18. 


History of India , Part I Ancient of India, p. 300 (2nd Edition, 1953). 


Peri. Tm. 2. 9.^ 








no' 


V/ 


P.T.A. p. v. - ^ 

Ydparuritkala Vrtti , S/3, pp. 35C-352. The vtrse referred to here 
begins with "Karaippar pent”. 


Two verses beginning with "Vjnci veliya” and “Karaippar peru*’ 
are ascribed to Karaikkal Ammaijar and Avvaiyar jointly by 
NaccinSrkkiQiyar (Tol. ceyyul Nac. p. 66). Contrary to this, the 
former verse is ascribed to Poykaiyar exclusively (Yap. Comm, 
p. 350) and the latter to PQtaUar and KfirakkSl Peyar jointly (ibid., 
352) by the commentator on Yapparunkalam. Karaikkal Peyfir may 
be assigned to a.d. 700. (History of Tamil Language and Literature . 
pp. 107, 108L 
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TIRUMALICAI ALVAR 

Tifumalicai Alvar, otherwise known as Bhaktisara, is 
mentioned next in the list. 19 Born as the son of Bhargava 
?qi at Tirumalicai, also called Mahisara, 20 and thrown away 
by his parents 21 on the wayside, the baby was picked up by 
Tiruvalan, 22 who having been childless, was very glad to 
bring up the foundling as his own child. It was fed upon the 
milk supplied gratis by a pious cowherd. Soon a child was 
born to the cowherd also. This child was named Kanikannan, 
and he subsequently became a disciple to Tirumalicaiyalvar. 

As the boy Tirumalicai grew in years, he learnt that it 
was necessary to examine critically the various systems of 
philosophy that were then in currency, and after the requisite 
preparation, he searched for truth in the heterodox systems 
of Buddhism, Jainism, Carvaka philosophy. It is said that 
the Alvar spent a period of seven hundred years in meditation 
occupying a cave in a forest near Tirumalicai. 23 He examined 
the six orthodox systems and also that of a Kudfsfi which 
must refer to that of Advaita. 24 The Saiva schools of religion 
were examined. 25 It was at Tirumalicai that he met the first 
three AJvars and gained their friendshsp. 26 In their company 
he paid a visit to Ma^iUi^^e birth place of Pfcyalvar. He 

19. G.P., p7l0| 1^371; D.S.C. II: 23. 

?0. G.P., p. 11. 

21. Sage Bhirgava and a celestial nymph were the parents (D.S.C. 
It: 28-35). 

22. G.P.p. 12. 

23. D.S.C II: 54. G.P. (p. 15) mentions that he spent this period at 
TiruvallikSni where he established his greatness by conquering 
£iva who on that occasion bestowed upon him the title ‘Bhakti- 
sSra*. 

24. Ibid., II: 58. 

25. ibid, 11:60. 

26. D.S.C. does not state that all the first three £|vdrs met Bhaktisira 
and not certainly at Tiruvallikffni (III: 8). PoykaiyajvSralone met 
him and both then went tb Tlruvallikeni (III: 13). Both sat there 
under the ICesara tree on the bank of the tank of lilies and enjoyed 
meditation (III: 14). Bhaktiiffra learnt yogic practices from 
Poykaiy8|v®r (III: 15). 
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then proceeded to KaScipuram with Kanikannan whom he 
took with him from his native village. 

There is a story of the Alvar turning an old prostitute 
into a young damsel whom the local king married infatuated 
by her beauty.- 7 But her beauty was waxing day by day while 
the king’s wai waning. Knowing from his wife the cause for 
this strange phenomenon and the Alvar’s spiritual greatness, 
the king sent word to the disciple of the Alvar, Kanikannan, 
and wanted him to bring the Alvar to his presence. The 
disciple expressed his inability to do so. At this, the king 
asked him to sing in praise of himself. This was refused by 
the disciple because mortal lips were given only to praise 
God, and none else. Enraged at the reply, the king ordered 
him to leave the capital. The disciple did so followed by his 
guru, the Alvar, and it is said that the deity in the temple 
also followed them. At this, all the other gods and townsmen 
left, and the whole city of KaScf had wholesale evacuation. 
The king got alarmed at this and ran up to the Alv&r and 
requested him to forgive him for the offence, and the Alvar 
granted him pardon. After a short stay at KaEcl the Alvar 
went to Kumbakonam where he spent the rest of his life. 
This, in brief, is the traditional version of the Alvar’s life- 
history. 

As regards the date of this Alvar, there is no intern al 
evidence in his writings to proceed upon with any degree of 
certainty. He was bom in the year Siddharthi which corre¬ 
sponds to a.d. 720 2 *. He was a contemporary of the first three 
AJvars who were also bom in the same year Siddharthi. Much 
significance need not be attached to the period of seven 
hundred year* which he is said to have spent in meditation 
after which he met the three Alvars. That he learnt from 
PoykaiyaJvJlr the various methods of meditation need not 
show him to have been younger to Poykaivalvar. This date 
of birth as a.d, 720 for this Alvar becomes acceptable, as he 
could have made Nandivarman II Pallavamalla (a.d. 731- 

27. G.P.,p. 19. This look place when the A|var was staying in the 
YathSktakSri temple at KSficT. 

28. P.T.A., p 3; A.G.P, fol. 7 (b). 
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794) 2y turn a Vaisnavite through his pupil Kanikannan. But 
from their general tenor of his poems, it might be inferred' 
that he should have lived at a period when the Jains, Buddhists 
and Saivites were struggling for religious supremacy. This 
AJvar may be regarded as the Vaisnavite counterpart of 
Tirumular though there is little in common between the 
Ajvar’s views against Saivism and the unconventional cosmo¬ 
politan and at times even iconoclastic negativism of Tirumu¬ 
lar. The story that Tirumalicai Alvar met the first three 
Alvars at Tiruvallikkfcni may indicate that his real date was the 
same as that of Tirumular whose date is fixed iu the first 
quarter of the eighth century. 30 The miracle of the rejuvena¬ 
tion by Tirumalicai Alvar of the old prostitute with whom the 
Pallava king 31 fell in love after her youth was restored is 
aprocryphal. He introduced the use of the sacred mitd as the 
Vaisnavite creed mark and this is perhaps commemorated in 
the story that he discovered the place in Tiruvallikkeni where 
the earth for that mark was available, 32 He mentions the 
shrines of Tiruvenkatam, Srlrangam and many smaller ones 
including one at Tiruvallikkeni where a record in the twelfth 
year of Dantivarman Pallava (a.d. 795-84S) 33 is found. His 
verses are reminiscent of Acarak-kovai and other works. His 
date may not be later than the eighth century. 


There are expressions in his work such as 4 potu-pokku * 
(Nan. Tv. 32), 1 valaffum ’ (ibid 38), 'ufukinfln* (ibid 42) 
which arc found used in works belonging to a subsequent 
period. 34 Such linguistic evidences point to an age; but they 
arc in no way helpful in determining the date of the com¬ 
position. 


29. History of India, Part /; Ancient India, p. 300. 

30. History of Tamil Language and Literature , p. 108. 

31. G.P., p. 18. 

32. D.S.C., III: 16, 17, 18. 

33. History of India , Part J Ancient India , p. 300. 

34. History of Tamil Language and Literature , p. 121 (foot note). 
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TONTAR ATIP-POTIY ALVAR 

The story of this Alvar whose earlier name was Vipra- 
narayapa is the story of a sinner turned into saint like Bilva- 
mangala of Kerala 3S and Vemana of Andhra desa. 36 He was 
born in a village called Manfankuti in ThaEjavur District in 
an orthodox Soliya brahmin family. After the study of the 
Vedas and the Sastras, he took to the quiet and unostenta¬ 
tious occupation of cultivating a flower garden and dedica¬ 
ting the flowers to the Sleeping Beauty of Srlrahgam. 37 He 
was going on with this work undisturbed, when one day he 
came across a dancing girl of winning manners and equally 
tempting features, She was returning with her sister from 
the court of the Cola King at Uraiyur. On their way home, 
this woman made a' wager to her sister saying that she would 
win every one by the charm of her beauty, among whom this 
austere Vai$navite saint was no exception. With this view in 
mind, she began to serve him in the improvement of his 
garden and in course of time she managed to entice him away 
from his devotion. Before the end of a year, poor Vipra- 
narayafa had degraded himself having lost all his claims to 
reverence. All day long his thoughts were set on her and 
before long he forgot his flower garden. Month after month 
passed and Vipranlrayapa became totally a different person. 38 
He turned penniless and in consequence was abandoned by 
his ‘sweet-heart 1 . 

God would never desert His devotees. Sri RanganStha 
taking pity on the wretched condition of His devotee under¬ 
took to reclaim him. 39 He assumed one day the form of a 
temple servant and carried a golden bowl belonging to the 
temple to Vipranarayanas concubine, presented it to her 
stating that it was from her lover Vipranirayapa and that his 
errand was to communicate to her his desire to meet her that 

35. The Contribution of Kerala to Sanskrit Literature, pp. 31-34.- 

36. Pataka Vonmaya Sarvaswamu, pp. 134-156. 

37. T.M. 45; T.E. 10. In this respect he resembles PeriyClvfr and 
MllSkffra of the Bhagavata-purana 

38. T.M. 25, 31, 33, 34. 

39. ibid., 10. 
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night. Both met that night and spent a very happy time. 
Next morning the loss of the golden bowl was brought to the 
notice of the temple authorities, and on vigorous search it 
was detected in the house of Vipranarayana’s concubine. 
Of course Vipranatayana was given to understand that 
§rl Ranganitha was the source of correction. He regained 
his senses and became an Alvar and thenceforward he 
remained faithful to his Lord. He continued his kai&karya 
as before to the Lord. He expiated his sins by purificatory 
deeds such as drinking of water washed of the feet of the 
devotees of the Lord 40 

The Alvar’s work, Tirumalai not only gives some autobio¬ 
graphical incidents of his life, but also some valuable evidence 
regarding his date. The Alvar refers to two Puranic stories 
in his work 41 and one of them about Mudgala is traced to 
Visyudharmbttara-purdna 42 bv an ancient commentator. 
The other story about Ksatra-bandhu has been traced by 
Sri T.A. Gopinaiha Rao to the seventeenth chapter of the 
same Purana,^ This Buraya is one of the upapurSyas 
aud its date is sometime between 62$ and 1000, a.d. as it 
extracts Paitamahzsiddhdnta from the Brahma-sphuta- Mid - 
dh&nta written by Brahmagupta in 628 a.d. which Albcruni 
(1030 A.D.) studied later very minutely. This fact is helpful 
in assigning the Ajvar to a period in the eighth century which 
is admissible from the evidence of his birth in the year 
Probhava which corresponds to 727 a.d. 44 and he is said to 
have lived for 105 years. 45 

The Xlvar also uses olakkam 4f ’ * paiyai 47 and A pdik - 

kail 48 which are later day words not found even in the 

40. G.P., pp. 40-41; DS.O. VI : 76. 77. 

41 T.M.,4,12. 

42. Chap. 90. 

43 History of Sri Vaisnavas p. 20; cf. Wiatemitzi H.I.L. 1, p. 580. 

44. P.T.A. p. 6. 

IV A.G.P., For. 10(b). 

W>. T.E., 9. 

47. T.M., 37. 

IR ibid., 33. 
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Tivdkaram , Pinkalantai and CutZmani Nikanju. His word 
'kafmafd'* 9 is hardly grammatical. The recitation of 
Tiruppalli Elucci in the Srirahgam temple is provided in a 
record of 1085 a.d. The construction of the fourth wall of 
the Srirahgam temple by Tirumankaiyilvar in such a way as 
it should be slightly out of its proper alignment without 
disturbing Tontaratip-poti’s flower garden and the latter’s 
personal word of thankfulness to the former, 50 and the 
identity of the last two lines of one verse in Tirumdlai and 
of one verse in Tirukkufun(5niakam sx lead us to conclude that 
the date of this Alvar must be prior to that of Tirumahkai- 
yalvar. 


KULACEKARA ALVAR 

The next Alvar is Kulacekara Alvar who styles himself 
as Kollikavalan (the king of Kolli), Kutal-nayakau (the 
Lord of Maturai) and Kolikkon (the Lord of Uraiyur). 52 
These names indicate that he who was a prince had sway over 
the Kerala, Pantiya and Cola kingdoms. He was born in 
Tiruvancikkulam on the Malabar coast as a prince of Kerala. 53 
Remarkable in his devotion to Visnu, he, in course of time, 
abdicated his throne in favour of his son and retired to 
Srirahgam where he is said to have engaged himself in the 
construction of portions of the temple of Ranganatha. 54 

in one of his verses, 55 the Alvar uses the expression 
l toitfQratip-poti' which was most probably adopted by 
Vipranarayana as his surname. He is said to have been born 
in the twenty-eighth Kali Parabhava year. Leaving aside this 
kali age, if reliance is placed on the year Parabhava, Kulace- 

49. ibid., 44. y 

50. G.P., p. 53. 

51. T.M. 17; T.K. 13. 

52. Perum, Tm. 2: 10, vide: The Contributions of Kerala to Sanskrit 
Literature , p. 2 

53. T.P. 374. 

54. Kdyil Oluku cf. Alvarkal Kalanilai, p 176. 

55 Perum. Tm. 2 : 2. 
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kara’s year of birth could be 767 a.d. 56 He is said to have 
composed a lyric called Mukundamald , 57 He had a daughter 
who was much attracted to Sri Ranganitba. He gave her in 
marriage to the Lord. 58 So he could be placed in the eighth 
century. He was a Cera king, most probably of thefamfcu- 
cira line. He has not even referred to any of the sacred 
shrines in the Cera country. There is nothing to betray his 
nationality except the word 'accan' which occurs in one of 
his hymns. 59 The Alvar had sung about TiTuvehkatam, 60 
Tiruvarankam, 61 Tirukka^apuram, 62 Alinakar. 65 Tillaic- 
citrakutam 64 - in the Cola country. There is reference to 
Mallaimanakar; but Periyaviccan Pillai, the commentator, 
gives a different interpretation altogether. Neither Tillaicci- 
trakutam nor the Lord Govindaraja is mentioned by Cun- 
taramutti nayanar and probably the date of this temple is 
750 A.D. 65 This confirms the date that has been already 
reached. He has sung one decad on the Lord of Vittuvakkofu 
which is identified as a former suburb of Vaici-karuvur by 
Prof. M. Raghava Iyengar, 66 and this may be accepted. The 
Alvar shows his knowledge of Kural 67 . His hymn on ‘Tettarun- 
tiraP 68 was recited at Srirangam according to an inscription * 
or 1085 a.d. 69 

56. The Contributions of Kerala to Sanskrit Literature , p. 2. 

57. Ibid., pp. 3-5. OP, p. 27 

58. D.S.C V:25. 

59 Perum Tm. 2:9. 

60. ibid., 4. 

61. ibid.. 1. 2, 3; 8 . 10. 

62. ibid., 8 . 

63. ibid., 8 : 7. 

64. ibid., 10. 

6V His period has been fixed as the beginning of the eighth century 
A.D. by Prof. S, Vaiyapuri Pillai (History of Tamil Language ami 
Literature , p. 110). 

66. Alvarkai Kalanitai pp. 167, 168. The word 4 Yittuvakkoiu ’ means 

*a piece of habitation by Vidvans’; 'Kotu means ‘water-bank’ 

fvidc KuraI 553 and its commentary). 

67. Perum. Tm. 5: 3, cf. Kura), 542. 

6X. ibid., 2. 

6't. Colas II, p. 479. 
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TIRUPPAtfALVAR 

Tiruppanalvar, like Tirunllakantayalppa^ar of the 
Saiva hagiology, was a musician of low caste, but. in addition, 
he was a poet. He was a native of Uraiyur near Tirucci- 
rappalji. His low birth deprived him of the privilege of 
entering the holy precincts of the Lord oT Srirangam. So he 
had to sing the praises of §rl Rahganatha from the southern 
bank of the Kiviri. He was a saint of a highly devotional 
temperament, justly honoured by God, who ordered, it is said, 
one Lokasarahgamuni to carry the A}vSr to the temple on bis 
shoulders (hence known as Munivahana), where he after 
contemplation vanished into divinity. 70 He has left only one 
poem ‘ AmalanatipirUn' consisting of ten verses. The poem 
must have been set to music, though its tune is not given 
anywhere. The exquisite simplicity of the poem and the deep 
emotion it evokes makes it an outstanding composition among 
the hymns of the Vaisnavite sainls. Although the ancient 
musical systems of the Tamils have completely disappeared, 
its specimen is appreciated through the melody of his com¬ 
position. 

He is stated to have taken his birth in the year 
Durmati 71 which corresponds to 781 a.d. and to have lived for 
seventy five years. 72 'utara pantam \ 1J and ‘vitram' 1 * are 
the two words of a later period used by him in his poem. 75 
Since this linguistic evidence is not helpful and since no other 
evidence is available the oniy period that is admissible for 
this Ajvar is the eighth century. 

Apart from the Guruparampara and other traditional 
sources, there is no direct evidence to place this A]var 
immediately after Tontaratip-poti who was born in Kali 298th 


70. 

G.P., p 

46. 

71. 

P.T.A. 

p.7. 

72. 

G.P., p. 

42. 

75. 

A.P.. 4. 


74. 

ibid.. 5. 

/ 

75. 

History 

of Tamil Language and Literature, p; 120. 
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year. Tiruppanajvar was born in Kali 343rd year. Leaving 
to//era out of consideration, Tiruppioalvar must have born 
forty-five years after Tontarafip-poti, that is, in 772 a.d.. 
but Tontaratip-poti was bom in Par&bhava (727 a.d.) and 
Tiruppajpijvar in Durmati (781 a.d.). 76 This is after fifty-four 
years which could not be reconciled with the difference of 
forty-five years noted above. There is no harm in admitting 
781 a.d. as the date of this Alvar, as there is no evidence to 
contradict this date and as this is in consonance with the 
traditional account given in the sources. He must, however, 
be placed only after Kulacfikaralvar. 

tirumankaiyA^var 

Tirumankaiyalvar is believed to have been born of Kalla 
caste and to have led a life of brigandage. He was a native 
of Tirukkuraiyalur near Clkali in the ThaEjavur District. His 
parents named him Kaliyan. It appears that he held the 
office of the generalissimo under the Coja king and that he 
was the feudal chieftain of a small principality or a group of 
villages called Ali Natu in the eastern part of the C51a coun¬ 
try. His headquarters appear to have been Tirumankai, and 
from the way in which he speaks of this place 77 it must have 
been an important town in his days, though it could not be 
identified with any of the existing villages in the Clkali taluk. 
He developed into a devotee of Lord Naraya^ia through his 
wife Kumudavalli who was the daughter of a Vaisnavite 
doctor. The pious lady married him on condition that he 
should become an ardent Vaisnavite in thought, word and deed 
and that he should feed 1008 Vaisnavite devotees every day 
for one year. By her initiation and preaching, Kaliyan 
became a staunch worshipper of Vi$nu. 

Tirumahkai Maunan seems to be the most learned of 
all the Vaisnavite saints. His contributions to the NalSyiram 
amount to 1361 verses and consist of six separate poems which 


76. P.T.A.. p. 7. 

77 Peri. Tin. 1. 9: 10; 2. t : 1Q;2.3: 10 ; 2. 7 : 10 ; 2 8 : 10 etc. 

(the last verse* of his hymns). 
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form, it is slated, the logical supplement to the four poems of 
Nammalvir In fact, the works of Namrnajvar are conven¬ 
tionally regarded as the four Vedas. while those of Tiruman- 
kaiyalvir as the six VeddhgasJ 8 Even in his own life time he 
should have been admitted as a famous poet, 7 * a Successful 
controversialist 80 and a great donor of charities. It is 
chronicled that at a poetical contest he was conferred the 
title of 'Nirkavip-perumal (the Master of the four kinds of 
poetry). 81 The compositions of this Alvar are said to be of 
four kinds, namely, Acu, Matura, Citra and Vistira. 82 

In his later days he resigned his office, perhaps on 
account of some misunderstanding between him and the Cola 
king, 83 and set out on a pilgrimage from the Himalayas to 
Cape Comorin. Being a man of considerable wealth and 
influence Kaliyan visited eighty-six shrines out of 108 temples 
and sang hymns in praise of the deities. The Alvar spent large 
sums in building the fourth rampart wall in the Srlrahgam 
temple which has been known to this day as ‘Tirumahkai 
Mannan TirumatiT (the sacred wall of Tirumankaiyalvar). 
To secure funds for ihis sacred work, he is said to have 
demolished a golden image of Buddha at Nakappattinam 
which was in his days a deserted seat of Buddhism. 84 It is 
stated that he even resorted to highway robbery in order to 

78. G.P p 52.; IJ.R.M. 9. 

79. Peri. Tm 1. 7: 10 Id this verse, the Ajvar himself refers as 
‘Iruntamil nurpuluvan*. 

80. It is mentioned that he worsted Tirujnana Campantar in a poetical 
contest. (G.P., p. 52) This is not acceptable as Tirujnana Cam¬ 
pantar flourished in the seventh century, vide History of Ancient 
Indio, p. 483. 

81. K.uratta|v5n’$ commendatory verse (Taniyan) praises this Xjvar's 
poems as suitable literature for the five branches of Tamil 
Grammar thereby signifying to the excellence of this Alvar’s works. 

82. G.P,, p 52 

83. It is stated that he had misappropriated the revenue of the villages 
he had the tenure of, aud so the Ring imprisoned him. He got his 
release by paying off the amount through the assistance of God 
Arulajaperuma] of Kfiftci (G.P., p. 49) and began a new walk of 
life - that of a highway robber. 

G.P. p. 53. 


84 
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carry out his holy mission and charities. The D.S.C. says 
that he robbed of Sri Rahganitha and Sri Antal when they 
were returning to 6rl Villipputtur* 85 

ThougU born at Tirukkuraiyalur of Ali Natu, the Alvar 
spent his last days at Tirukkurunkuti in the Tirunelveli 
District. He is referred to by several names, namely, Kali- 
kauri, Kaliyan, Parakalan, Arulmari, Arattamukki etc! 86 
These titles perhaps indicate his real profession. He must 
have lived in stirring times, chosen a military career and won 
high distinctions in it. 

The Alvar, unlike several of the Tamil poets, has left 
clear evidence of the time when he flourished. We have 
ample re ferences to the Pallav a _aad_Jthe^Cola kings and the 
political events of their times. He has sung ab out T*arame $- 
vara Vinnakaram 87 at Kanci which was built by Paramesvara- 
varman I (670-680 a .d.) R8 . It is also possible to suggest that 
this temple Vinnakaram was well known during the period of 
the first three Alvars and that it became reputed as ParainSS- 
vara Vinnakaram after Nandivarman II (731 -796 a.d ) 89 built 
or rebuilt it. From the references which the Alvar makes to 
this temple, it is clear that both the temple and the deity 
were respected and worshipped by the king of Mallas (Mallai- 
yarkon). 90 This king must have been ""no'btlier - than. Maha- 
malla, the title by which the Pallava king Naraaimhavarmanl 
(630-668 a.d.) was known. 91 Many armies of the rival 
kings are stated to have been overcome by the Pallava king. 92 
This shall refer to the continual victories and defeats which 
ihe Pallava kings had in their encounters with the Cajukyan 


85. DSC Tamil version (pp. 121-124;. That the Lord was on his way to 
Sri Villipputtur is not mentioned in G.P. (p. 50). 

86. Peri. Tm. 3.4: 10. 

^ 87 ibid. 2 9. This is now known as Vaikunth PerumSI temple. 

88 History of India * Part I Ancient India , p. 300. 

89 ibid., p. 300. 

W). Peri. Tm 2. 9: \/ 

'>1. History of India Part / Ancient India , p. 300. 

92 Peri. Tm. 2. 9 : 7 
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kings towards the end of the seventh and beginning of the 
ninth centuiy. Paramesvaravarman I (670-680 a.d«), Nara- 
simhavarraan II (680-720 a.d.) and Paramfcsvaravarroan 11 
(720-731 a.d.) took part in these encounters. These references, 
which the Alvar gives, contain the word i pa^inta > having the 
sense of the past event, perhaps, lingering in the memory of 
the then generation. 93 The Alvar refers also to 1 Vayiramfckan’ 
which was probably the epithet by which Dantivannau (754 
a d.), son of Nandivarman. was known. The word *vanan 
kum 5 which is used here with reference to this king, conveys 
the sense of an event uhich was occurring in the period of 
this king. 94 An incident, which is recorded to have taken 
place in the twlelfth regnal year of this VayiramSkan, makes 
a reference to the restoration of a field to the Parthasarathi 
Perumal temple at Tiruvallikkfcpi by one PukaUtunai. This 
temple was built about 790 a.d. 95 The conclusion that could 
be drawn from these references is that this Alvar flourished 
in the middle of the ninth century. 

Tirumankai Alvar's birth in tlie year Nala 9b which cor¬ 
responds to 776 a.d., lends support to this period for him. 
This AJvar is said to have lived for 105 years. 97 He must 
have visited KaicI during the time of Dantivarmau (795-845 
A.D»). 


Literary and linguistic evidences support this conclu¬ 
sion. A verse from the Nalatiyir (680 a.d.) is referred to in 
the Cifiya-sirumafa! of this Alvar. 98 A number of proverbs 
in Palamoll (725 a.d ) occur in some of the compositions of 


93. There are other words here which point to the same conclusion, 
e.g., mun-tta( (2. 9 : 3), pantorukJSl (2. 9 : 4) and flWfa (2. 9 ; 5). 

94. Peri. Tm. 2. 8 : 10 This verse is sung in praise of the deity in one 
of the Visnu temples at ICSftci. AtlapuyakarattSn, by which name 
the deity is referred to here, shows the deity with eight arras 
(pit yams;. 

95. History of Tamil Language and Literature, pp. 127, 128. 

96. G.P., p. 46. 

97. A.G.F., fol. 10 (aj 

98 V. 114. Couplet 4. 
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this A|vir. y9 The story of VisavadattS in the Perunkatai 
(700 a.d.) is referred to in the Cifiva-tirumatal . t0 ° The type 
of poem named capparti occurs in the compositions of both 
Periyalvar (785-870 a.d.) and Tirumankai Alvar, one line 
aetually finding a place in both. 101 Similarly expressions like 
4 yacOtai tan ciqkam' and yacdtai yilamclhkarri occur in the 
works of both Tirumankai Alvar and Antal (b. in 836 a.d.). 102 
On the strength of the above evidences, Tirumankai Alvar 
could be taken to have lived during the period 776-881 a.d,. 
at any rate in the first half of the ninth century. 

The traditional sources, however, keep this Alvar at 
the end of the list which enumerates the names of the Alvars, 
with the exception of some 103 which mention Nammalvar as 
the last one. He was perhaps the Alvar who lived up to a 
very late age (881 a.d.), but in the order of birth, he is to be 
placed before Periyalvar (horn in 785 a.d.). In another res¬ 
pect, he deserves to be placed after Kulac&kara (born in 767 
a.d.) , Tirumankai Alvar was born in Kali 398, while Tirup- 
pinalvar was born in Kali 343. Leaving the Kali yuga refe¬ 
rence here, Tiruppapalvar must be taken to have preceded 
this Alvar by 55 years. This agrees with 776 a.d,, the year 
of birth of this Alvar, if the former is to be admitted to have 
been born in 721 a.d. This date should receive support but 
for the mentioning of Tiruppanalvar after Tontaratippotiyal* 
vir (born in 727 a.d.) in the traditional sources. 

PERIYALVAR AND ANTAL 

Periyalvar is only a surname while his real name was 
Vittucittan or Vi?nu-cittau (whose mind was set on Vimu). 

y*. v 223 «=> Peri. Tm. 11.8: 6; v 358 - ibid. 7. 10 : 4; 

v 252 ■= ibid. 10. 9:8; v 253 - ibid 118 : 3. 
v 370 C. Tml. couplei 3. 

100 Couplet 65. This evidence need not be attached much significance, 

as the story of VSsavadattfi was too well known from the beginning- 
of the Christian era about which time, the Brhatkatha was 
composed by GunSdhya who flourished near the Vindbya ranges. 
101. Periyll. Tm. 1.6 = Peri. Tin. 10.5, 

10\ Peri. Tm. 6.8: 6 - T.P. 1. 

103 OVP.p. 99; R.N. 1* 
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He was a native of Sri Villip-puttur in the Ramanathapuram 
District and a brahmin by birth He is believed to have been 
a victor in a religious polemic held at the court of a Panfiya 
king and won a bag of gold in prize. 104 The title of Pajtar- 
piran was further bestowed on him by the king. 105 The gold 
could have been spent in improving his flower-garden which 
be dedicated to the services of the local deity at Sri Villip- 
puttur. 

One day, coming across a female child under a tulasi 
plant in his garden, he adopted her and brought her up as his 
own daughter. 106 When the girl came of age, he gave her 
sound education both on the religious and secular sides; and 
this befitted her to help her foster-father in his devotional 
activities. The story is that Antal developed a fascination for 
the nice garlands made by her father and she decked herself 
with it before they were offered to the deity. She would steal 
away a few moments for the purpose during her father’s short 
absence and would replace the garlands in their original 
place before her father returned. One day the father chanced 
to see his daughter’s freaks and chiding her not to repeat the 
act of sacrilege, had no garland to present that day. That night 
Visnu-cittan had a dream in which God intimated to him His 
special pleasure in accepting only such garlands as had been 
worn by Antal and not any other; in fact, they were doubly 
dear to Him on account of her using them. Thenceforth the 
devoted Alvar conformed to the God’s desire by offering used 
garlands. On this account Antal came to be known as Cutik- 
kotutta-nacciyar (the lady who gave what was worn by her). 107 
When she came of marrigeable age, she refused to marry any 
one except Lord Raiiganatba of Srlrahgam. 108 In her intense 

104. TaniyaQS beginning with "Mannar tatamatif ” and '*Pantiyin 
kontata ’* (By Panliya Pa|tar). 

105. G.P., p. 30, 

106. PcriyJl. Tm. 3. 8: 4. 

107. This story has become a theme of the well-known Telugu work 
'AmuktamalyadO or Visnu-cittlya* one of the five great Kavyas 
(epic poems) by the celebrated emperor Krsnadeva RSya of 
Vijayanagar. 

108. Nac. Tm. 1:5. 
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devotion to Visnu. Antal dreamt of her marriage with God; 
and described her experience in a hymn which is sung to this 
day when a marriage takes place in a Vaisnavite household. 109 
God appeared to the Ajvar in a dream to declare before Him 
His acceptance of the girl in marriage and ordered her to be 
brought to his temple at &rirangam Accordingly Pcriyajvar 
took her there with great joy and when she entered the 
sanctum sanctorum of Ranganatha she was obsorbed into the 
idol. 110 Periyajvar was duly honoured as the father-in-law of 
the deity and then sent back to his native place, Sri Villip- 
puttur. 

The identity of the Pantiya king referred to by Periyal- 
vai in his hymns 111 as 'Natumdran' and ' Apimanatuhkan ’ is 
a matter of controversy among scholars 112 The Guruparam - 
para works identity him with Sri Vallabha Pantiya 113 who had 
also the name Srlmara. This king reigned during the period 
(815-862 a.d .). 114 Visnu-cittan was born in the year Kuro» 
dhana u5 which corresponds to 785 a .d. and lived for eighty 
five years. 116 He could have been a contemporary of this king 
in whose court he won a wager. Antal was born in the year 
Nala ul which corresponds to 836 a .d. There is a reference in 
AntaJ’s TiruppSvai which mentions the setting of Jupiter 
(Vyilan) and the rising of Venus (Velji-^ukra). Professsor 
M. Raghava Iyengar chooses December 18 of 731 a.d. as the 
date which Antal had in view, and also as the date 1,8 which 
tallied with the regnal periods of both Ko-Netumaran and his 
adversary Nandivarruau fl Pallavamalla (731—796 A.D.). But 


109. ibid.. 6. (Varanam Byiram). 

110. G.P.,p. 35. 

111. PeriyaL Tm. 4. 2: 7; 4. 4:8. 

112. 'Apimanatuhkan' appears as an epithet of Celva-nampi, the 
minister of Vallabha-deva (G*P.. p. 29). 

113. G.P.,p. 28. 

114. History of India, Part / Ancient India, p. 229 
II? P.T.A., p. 5. 

116 A.G.P., fol. 9 (b). 

117. NBlayiram (P. KrishnamacharyarS edition) p. 100. 

118 Aharkal kHlamhiy pp. 76-81. 
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recent researches 119 have brought to light the fact that Para- 
mCivara Varman 11 was reigning in (720-731 a.d.). So this 
date chosen by Professor Iyengar is untenable. Among the 
alternative dates furnished by the learned Professor, either 
885 or 886 a.d. would meet the astronomical requirements. 
It might after all be straining the agronomical arguments 
a bit too much. It may therefore be proper to conclude that 
the Alvar and his foster-daughter Apt&l probably lived round 
about 850 a.d. 

NAMMALVAR AND MATURAKAV1 

Nammalvar is considered by the Vaifnavites to be the 
greatest of the Alvars for the spiritual wisdom contained in 
his poems. He was bom of a Vellala family of Tirukkujuknr, 
now known as Ajvar-Tirunakari in the Tirunelveli District. 
His parents gave him the name Maran and Sa(hakopa was the 
Sanskrit title probably given to him by his spiritual preceptor. 
Like other Alvars, he too was a born yogi. Even as a child 
be left his house to take his seat under a tamarind tree which 
was adjacent to his house. He continued to remain there in 
meditation for sixteen years. He is held to be the greatest of 
the Alvars and he was certainly the most philosophic minded 
among them. The Bhakti movement reached culmination in 
him. A disciple of his Maturakavi by name composed a 
decad in honour of his preceptor and ended the long line of 
Vaigpava saints. 

Maturakavi was a native of Tirukkolur in the Tirunel¬ 
veli District and a brahmin by birth. While he was at Ayodhya 
on pilgrimage, he happened to observe one night a brilliant 
light in the southern quarter of the sky. He took it as a mark 
pointing to the presence of a great person, started in the 
direction of that light and reached Tirukkurukur where he 
found this prodigy. Maturakavi then became the disciple 
of Namma|var. who began composing verses which the devout 
disciple got recorded in the palm leaves. 


119. Vide Prof. K.A.N. Sastri’s "New Light on Later Pallsva chrono¬ 
logy” in M.M. Potdar comraomoration volume. 
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Nammajvar was born in the year Bahudh&nya which 
corresponds to 798 a.d . 120 Maturakavi’s birth was in the year 
800 a.D [Vikrama). 12 ' Maturakavi installed Nammajvar in 
area form even when the latter was alive and conducted wor¬ 
ship and festivals for it. 122 He lived for fifty years 123 after 
the passing away of Nammajvar in his thirty fifth year. 124 
Maturakavi is also counted as an AJvar. These two Alvars 
could therefore be placed in the second half of the ninth 
century. 

The birth of Nammilvar in 738 a.d. would have been 
admissible, had not the Alvar sung in praise of the deities at 
Varakunamankai 125 and Crivaramankalam. 126 Both these 
places were named after the Pantiyan king JaLila Parantaka 
Varagupa I (c. 765-81 5 a d.), who had his kingdom extended 
on all sides, at the expense of the Colas, Kerajas and other 
neighbours. 127 The Alvar is evidently referring to these 
shrines when they were known with these names, though their 
existence prior to th i s perio j with a different name could not 
be rul^cnfr^ffil^enable^ to place'NaTnnViJrir in the first half 
of the rfTnth century a.d. and make Maturakavi his con¬ 
temporary. 

The years of birth of the Alvars give useful material for 
fixing the period of the Alvars, The Kali and Drdpara eras 
mentioned in the sources do not make sense and deserve to be 
rejected in many cases. The names of the years mentioned 
in this connection help in arriving at the years of the birth of 
the Alvars but this is to be arrived at only with the aid of 
internal evidences contained in the compositions of the 
Alvars. The order in which the names of the Alvars is enu- 


120. G.P., p. 55. 

121. P.T.A., p. 8; A.G.P. fol 8(b). 

122. G.P., p. 60. 

123. A.G.P., fol. 9(a). 

124. A.G.P., fol. 8(b). 

125. T.V.M., 9. 2: 4. 

126. ibid., 5.7. 

1 1 7. History of Ancient India , p. 484, 



194 RELIGION AND PHILOSOPHY OF NALAYJRAM 


[CHAPTER 


merated and their life accounts are dealt with in the sources, 
is only to be discarded in favour of a different order 
which is based on other evidences which are available inter¬ 
nally and from external sources. Till fresh materials are 
found necessitating a change that is followed here, the tradi¬ 
tional sources are to be kept on only for the information they 
provide for the understanding the life accounts of the Alvars. 

Regarding the latest limit for the age of the A|vars, 
the first half of the ninth century seems to be adm ssible. 
Yamunacarya, who was born in Kali 4018, Dhstu year, was 
the grandson of Natharauni, who was not alive then. 9 6 a.d. 
could be the date of birth of Yamuna. Nalhamuni lea *nt the 
four thousand verses of the Alvars from Nammalvar 1' imself 
who appeared to him through yogic power, that is, he did not 
meet the Alvir when he was alive. He met Parahkusadasa, 
a disciple of Maturakavi and was told by him that the compo¬ 
sitions of the Alvars were lost then for a long time* What 
exactly is meant by the long time is not clear. The Guru - 
parampara iradion means that the long time must be taken to 
be fairly long when the Alvars’ dates are placed arou td the 
beginning of Kaliyuga. This interpretation is untenable and 
the non-avilability of these compositidnsTveTTfor a generation 
may be interpreted in terms of a longtime. This meeting 
must have taken place after 883 a.d. when Maturakavi 
passed away. Much significance could not be attached to the 
‘long time’ referred to here. It only means that all the compo¬ 
sitions were not then available. The non-availability of them 
at this time, which was not far distant from the middle of the 
ninth century when Periyajvar, Antal, Tirumankai Alvar 
and Maturakavi Alvar were in the last years of life, could be 
explained only by admitting that some of the Alvars, though 
they were contemporaries, did not have occasion to meet each 
other and as a result of this, their compositions were not 
known outside the regions where they flourished. Natlvamuni 
is said to have arranged the compositions of the Alvars and 
made them recited by his disciples. This must have taken 
place about 900 a,d. It will not therefore be wrong, if the 
limits of the age of the Alvars is fixed in the period 700- 
850 a d. 



Chapter X 


THE NUMERALOGY OF NALAYIRAM 


A Continuation of thb earlier anthology tradition : 

The NSlayira Divya Prabandham literally, the Four 
Thousand Divine Treatise, codified by Nathamuni in the tenth 
century (or the end of the ninth century) was only a continu¬ 
ation of the anlhological tradition of the Cahkam age. But 
the earlier anthologies were broadly classified under Akam or 
Pufam and secular and religious subjects were put together as, 
for instance, in the Pattu-p-pSftu in which Patfina-p-pdlai 
which is purely secular is grouped with Tirumurukcirfu-p-patai 
which is religious. The dominance of anthologies and antho¬ 
logy-making seems to have characterised only the pre-Pallav*' 
period, but sporadic attempts at anthologising were to be 
seen in the field of religious literature in the Pal lava and post- 
Pallava age, thus continuing an ancient tradition in literature. 
The Akam-Puram dichotomy was practically given up in lite¬ 
rature during these ages and the emphasis was shifted from 
genus unity to species unity. In other words, in the anthological 
age, if it could be so called, the Akam-Puram^ distinction was 
the sole basis of classification Taking the Pattu-p-pdtfu again, 
the general theme is Pufam , but there is fantastic diversity in 
the subject matter of the different works like Kufinci-p»pSffu t 
Mullai-p-pdtfu , and Pattina-p-palai. Some of the anthologies 
would appear to have been made mechanically without strict 
attention to unity. A critical consideration of the principles 
of anthology-making in the early period of Tamil literature 
u as interesting as it is ticklish; and before it is attempted in 
Its fullness, only a guess as to the reason for the combination 
of the different works can be hazarded. The anthologist must 
have weeded out a number of inferior works and put together 
only the outstanding ones, and therefore, could not discover 
much of the necessary ingredients of unity of subject-mat* 
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ter as might perhaps have better justified the proclaimed classi¬ 
fication as Akam or Puram. In the later periods, however, 
it was possible to deviate from the basis of excellence and 
combine works with identical themes even if the different 
works did not demonstrate the same degree of superbness, 
either in language or in thought. The Cafikam anthologies 
paid special attention to beauty and accuracy of language and 
applicability to common social life on the basis of a pragma¬ 
tic philosophy. The later anthologists who were very few 
cared for the unity of the subject-matter and as it concerned 
only religion in most cases, the language aspect became 
secondary. The mind and personality of the author is not 
only reflected in the work but the work itself conferred upon 
him social esteem and reverence. Any vagueness of thought 
in the process of giving verbal form to emotional fullness and 
ecstasy or the inadequacy of diction was made up for by 
commentators whose commentaries were more inspired by 
devotion to the authors for their personal spiritual worth than 
embark on an attempt to appraise their scholarship. 

The two great anthologies of the post-Pallava period 
are the Saivite Yirumurais and the Divya Prabandham the 
anthology par excellence. The difference between these two 
anthologies and the Cankam anthologies is obvious. A dis¬ 
cussion was already under taken on the question of author¬ 
ship and of the subject-matter elsewhere. While the Naldyiram 
certainly continued an earlier literary tradition, it was diffe¬ 
rent from, and. from the point of view of the technical aspect 
of anthology-making, it was perhaps an improvement on the 
earlier concept of anthology. The unity of the subject is 
paramount in the Naldyiram in spite of the diversity of 
authorship and the chronological distance separating each 
work from others. 

There is another difference which is remarkable bet¬ 
ween the Divya Prabandham and the earlier anthologies. 
While the Divya Prabandham is nothing more or nothing less 
than an anthology from the literary stand point, it is often 
equated with the Vedas and endowed with scriptural statu®. 
The same is true in regard t-> the Saivite Tirumurais. The 
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Alyata^re invested with ib x. —fr^ctity aiiachcci to ihe Vedic 
ysis (co mposers) who, however, chose to remain anonymous. 
The Nalayirom at least after its codification by Nathamuni, 
became a book of daily 1 parayanam ’ for Vaispavites in the 
Tamil country. The sanctity attached to it was such that even 
Audhras, and Kannadigas translitera ted the work in the script 
of their own languages for their daily 1 pardyanam 


Authorship : 

The anthology consists of the works of twelve devotees 
ofVisnu called AJvars. The word *d/vdr s sometime* inter¬ 
changed with the word ‘alvdr' meaning one who ruled the 
mind of God. Vaisnavism elevates the devotee and even con¬ 
fers a divinity on him surpassing the divinity of God of whom 
he is a devotee. Therefore, this meaning is not unwarranted. 
But the exact root from which the word is derived is ‘a|’ or 
‘dive’ and dlyar would get the meaning as one who is plunged 
in God-enjoyment or a diver in divinity. The AJvars were no 
doubt intellectually able persons, but t heir hymns w ere more 
the prompting ^ o f the hear t than intellectual peTTbrmairrrr. 
Twelve A^ars share between themselves the three thousand 
and odd hymns comprising of the Divya Prabandham. They are 
lhe first three Ajvars (Poykaivar, Putattar. Peyar), Tirup- 
panalv’ar, Tirumajicaiyajvar alias Bhakti-sara, Tontarati-p- 
poiiya[var alias Vipra-Naravana, Kulacekaralvar, Periyajvar, 
Apla|, Tirumahkaiyajvar, Sathakopa alias Namma)var and 
Mnlurakaviyalvar. 


The uniqueness of the Divya Prabandham arises out of 
1 lie fact that many of its authors were neither scholars nor 
deeply versed in the sacred lore. Yet their spiritual experience 
which they have conveyed through their hymns, which arc 
their effortless outpourings of the heart, constitutes a very 
important phase in the development of religion in general. 
If a study were made of the different religions oT the world, Sri 
Vaifpavism appears to have introduced the new concept of 
anuhhava or god-experiencing and god-enjoyment. The corol¬ 
lary to this anubhava is the direct perception of the countless 
ecstatic qualities [an ant a knlydna gufias). The devotee's 


y 
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enjoyment of these qualities is shared with others through the 
hymns. The intellect is overwhelmed by the emotions so 
that experiences rather than ideas dominate the lyrical ex¬ 
pressions The modern student of psychology has plenty of 
material in the NalZyiram to build up a new branch of 
psychology in which the mystical experiences could be taken 
away from the field of abnormal psychology which is not 
the appropriate head under which one could study this inner 
development. Excepting Nammalvar who was undoubtedly 
a genius among men as he was among the Alvars, all the other 
Alvars have only their experience or anubhava of God to share 
with others. The Prahandham thus becomes the common- 
man’s literature embodying the spiritual experiences of 
persons from the most common run of society, 

Religion owes much to this new aspect of spiritual 
development. The concept of god-intoxication was drawn 
upon by all the religions of the world, and there is no doubt 
that the Alvars were primarily responsible for this movement, 
if not the originators. Sufism which came later shows 
unmistakable evidences of how much it owes to Sri Vaisnavism 
in respect of the doctrine of ecstatic spiritual experience. 

Political background . The Divjta Pjjrimndhum literature as 
also the movement connected with it indefinitely pos t-Cahkam 
and excepting the unproved spurious J poetical epistle fathered 
on Periyalvar as his message to the Tamil Cankam there is 
absolutely nothing to warrant the remotest association of 
any of the Alvars with the Cankam period, let alone the 
Cankam itself. Both the Saivite and Vai?navite movements 
started as a result of the Aryan-Tamil interaction in the 
Tamil country under the stimulus provided by the first great 
monarchical power of the south - th e Pall avas, In a sense, 
both the movements were parallel originating about the sa me 
time under identicaTsFfess~es~and sti muli wit h no rivalry, bu t 
as Fojxes combined to destroy the influence of fiuddhism and' 
Jainism. 


J. Vide: Antakola Mevp~poru{. 
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The Pallavas fostered religion without any bias. All 
the cultf and sects received their patronage. The climate was 
therefore favourable for a" new religious explosion within 
Hinduism with its two aspects in the Tamil country. The 
age of the intellect and secularism which the Cankam age 
inaugurated was followed by an age in which emotions played 
a dominant role in literature because of the patronage of 
religion by the ruling power. The Pallavas either enlarged 
the old temples or added new ones, arid - the Tamil^country 
becafiftTdoTfed with Saivitc and Vaisuavite shrinesjill oyer. J 
The concept of idol-worship was considerably expanded and 
newer manifestations of Siva and Visnu were installed in 
temples. A large number of festivals were instituted on 
an elaborate scale. An atmosphere of religious activity and 
fervour was prevalent throughout the Tamil country and the 
Alvars and the Niyanmars were the products of this aimos- I 
pherc. They had something concrete to sing about and wher- \ 
ever they lived they were close to a Tirupati or n Divya Deict y 
a place hallowed by the manifestation of Siva or Visnu. The 
maizafosOsana m of deities_which constiluu^ the kulk-of- the 
Divya Prabandham was mor e or less the expression of personal 
c cst asyaTffie~tlm e it was sung. Little would the AJvars have 
imagined that their ecstatic outpourings before the deities 
would be collected and invested with scriptural status. The 
makgaldsasanam of a deity became more or less a must, and 
in fact the mahgaldsdsanam by an Ajvar became the mark to 
invest temple with unique reputer " 

The circumstances of the codification : Nathamuni 
takeson himslf the credit for having collected the hymns of all 
the twelve Alvars and codified them into the Divya Prabandham. 

He maybe assigued to the later half of the ninth and \ v, 
beginning of the tenth century a.d . 2 Very little is known ' 
about the life of this great devotee who is ranked with the 

2. 77ie Co(as : 0955 cdn.) p. 638. He was born 4n the year Sobhakrt 
(823 a.d.) {A.G.P. 11 (b), and passed away before 916 a.d., when his 
grandson YSmuna was born. The traditional version which 
mentions him as having lived for 340 years will have to be 
dismissed, as this comes into clash with the dates arrived at for the 
Ajvlrs in the previous chapter. 
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Alvars and with Ramanuja except that he wib born in 
Kattumauuar koyil in the South Arcot District and that he 
led a pious life as a devotee of the local deity. It is possible, 
as is claimed, that he continued the tradition of the Alvars, 
but either his humility prevented his saving his own hymns 
for posterity, or Ihey have been lost by neglect. His non- 
authorship, even if it is a fact, of any original work, does not 
make him inferior to any of the Alvars. On the other hand, 
he became not only the com piler of the anthology of the 
hymns of the Alvars, but he also synthesised their doctrines 
into one of the greatest movements of Indian history. 

The circumstances under which he started his work on 
the anthology are, as usual, strange. During his lime, the 
hymns of the AJvars had gone into oblivion. In fact, he 
does not appear to have heard of their existence before he 
he had that experience which prompted his que*t for the 
hymns. He had not heard of Namma}var reputed to be the 
most intellectual among the Alvars. 

The exact circumstances under which Nathamuni 
commenced his quest of the hymns are as follows: He heard 
some worshippers recite ten verses from Nanunajvar’s 
Tiruvaymoli completely ignorant of Nammalvar as their 
author. He became inquisitive because the address to God 
as ‘ AMvamute' which he found in the recitation captivated 
his soul. He asked the worshippers about the authorship of 
the verses and also of the thousand verses which the last 
verse of the recited portion alluded to as 1 Ayirattul ippattum 1 
(these ten verses from out of the one thousand verses). The 
worshippers directed him to Kurukur where he could obtain 
the thousand verses of Nammalvar portions of which they 
had themselves memorised for their own contemplation and 
worship. Nathamuni proceeded to Kuruktir, the birth place 
of Nammalvar, and after worshipping the deity of the place 
and at the direction of Parankusadasa, a disciple of Matura- 
kavi, went to the sacred spot under the tamarind tree in the 
hope of meeting the spirit of Nammalvar. But the expected 


3. T.V.M.5. 8 
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miracle did not happen. He then recited the Kannintm 
CiruUdmpu composed by Maturakavi which he got from 
Parankusadasa in Kurukur 12000 times in front of the tree 
where the idol of Namma|var had been installed, Pleased 
with NIthallium's devotion. Nainina|vir appeared before him 
along with his disciple Maturakavi and taught him all his four 
Prabandhams with their full meaning. According to a i 
slightly different account of the same tradition preserved l 
in the Diryasnri carita 4 all the four thousand verses were ] 
revealed to Nathamuni during this extraordinary interview. 
There is a third version according to which Nathamuni met 
Maturakavi from whom he learnt that Nammalvar, after 
composing a big Book of hymns in Tamil and instructing the 
hymns to him, had attained salvation. The people of the 
locality had the misconception that the study of the work 
would be detrimental to the Vedic religion and so they threw 
it into the river Tampraparani Only one page of the Book 
viz., Kan^inunciruttdmpu was saved. Nathamuni recited this 
poem 12,000 times, as a result of which Namraalvir revealed 
the purport of the whole work to him. But when Nathamuni 
wanted to know all the verses, he was advised to approach 
an artisan of the place who was inspired by Naramalvar to 
reveal ail these verses to him. So Nathamuni received the 
entire work from the artisan. 5 

Nathamuni went back to his native place and organised 
a band of disciples 6 and started a musical choir for the new 
hymns as ordained by the God of his native place. 

This is the only available account of how the discovery 
of the Ndlayiram was made. Nithamuni justifiably takes the 
full credit for the discovery of all the hymns which he codified 
into an anthology. He certainly did much to popularise the 


4. D.S.C., XVI - 13 to 21; G.P p. 73. 

5. Prapannamrta Chaps. 106 and 107 ia» quoted by Sri S. Dasgupta 
Vide : A History of Indian Philosophy, Vol. III. P. 95. 

6. The Guru par cun par Zis mention tbai NStharauni had set these hymns 
to music with the help of his nephews MSlaiyekatSjvBr and 
KJlaiyakatajvar in the divine tunes (which please the gods). 



202 RELIGION AND PHILOSOPHY OF NALAY1RAM 


[ CHAPTER 


recitation of the hymns during festival seasons and it is not 
improbable that he introduced special festivals at which the 
Prabandhams we re to be recited by trained pandits. 

One interested in the scientific approach to history 
might refuse to accept the veracity of the above story. It 
has, however, to be understood that every ancient tradition 
is a conventional method of stating historical facts, and one 
has to be acquainted with the symbols to be able to discover 
the history in a tradition. Barring the supernatural element 
in the story all else is true history. Tbcjupernatural ii the 
i nevi table ingredient in any traditon where there is an account 
o£an L e0b.rt__tp_succced in whicii -divine help is_ necessary. 
One need not create imaginary situations by which Nathamuni 
came by the hymns to substitute the supernatural in the story. 
Neither the historicity of Nathamuni nor his being the 
anthologist of the hymns can ever be disputed. There is 
epigraphical confirmation of the historicity of Ntthamuni. 7 

the division of the work : The following is the pattern 
of the arrangement of the Four Books of the Divyo Prabandham 
by Nathamuni called Mutal&yiram , Periya Tirumoli t Tiruvdy 
moli and Ivar 1 p$ > the first three constituting the tcai-pi 
group : 

Part I: Books of the Icai-p8 group 


Book J\ Mutalayiram (The Fist Thousand) 



Name of composition 

Number of vbrses 

]. 

Periyalvar Tirumoli 

473 

2. 

Tiru-p-pavai 

30 

3. 

Nacciyar Tirumoli 

143 

4. 

Perumal Tirumoli 

105 

5. 

Tiruccanta Viruttani 

120 

6. 

Tirumalai 

45 

7. 

Tiruppalli Elucci 

10 

8. 

Amalanalipiran 

10 

9. 

Kunninun ciruttampu 

11 


i 

Total: 947 

7. 

Anbtl Plates of Sundara Cola. 
to as Sri Nitha. 

E.I. XV. p. 54. NIthamuni is referred 
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Of these No. 1 is the composition of Periyalvlr, Nos. 2 and 3 
of Aptil, No. 4 of KulacekaraWir. No. 5 of Tirumalicaiyalvar, 
Nos. h and 7 of Ton{arati-p-poti Alvar, No. 8 of Tiruppli^alvar, 
and No, 9 of Maturakavi Alvar. The absence of 53 verses 
to make up 1000 is not usually made much of and the 
calculation of 1000 is not meant to be arithmetical. 

Book //: Beriya Tirumoli 
Name of composition 

10. Periya Tirumoli 

11. Tirukkufunta^takam 

12. Tir unetunlantakam 

Total; 1134 


Number of vbrbes 
1084 
20 
30 


All the three works are those of Tirumahkai Alvar. The total 
number here is in excess of 1000, and khould be treated in the 
same manner as in respect of Book I. 


Book lit: Tiruxaymoli 


Name of composition 

13. Tiruvaymoli 


Number of verses 
1102 


The whole of this Book is the work of Naramalvar 
Part II : Iva?-p3 group 

BookIV: Ivafpa 



Name of composition 

Number of verses 

14. 

Mutal Tiruvantati 

100 

15. 

Irantini Tiruvantati 

100 

16. 

Munram Tiruvantati 

100 

17. 

Nanmukan Tiruvantati 

96 

18. 

Tiruviruttam 

100 

19. 

Tiru-Aciriyam 

7 

20. 

Periya Tiruvantati 

87 

21. 

Tiruvelukkurrirukkai 

1 

22. 

Ciriya Tirumatal 

1 

23. 

Periya Tirumatal 

1 


Total : 593 
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Of these Nos, 14, 15 and 16 were composed by the Mutalalvars 
(Poykai, Putam and Pfcy); No. 17 by Tirumalicaivajivar; Nos. 
18, 19 and 20 by Nammalvar; and No*. 21, 22 and 23 by 
Tirumahkaiyalvar. The discrepancy in regard to the total in 
lyar-pa is rather more than could be treated with indifference, 
A discussion on the total numbers of verses in the Nalayiram 
appears in this chapter and references to the statements of 
authorities are made not only in respect of the total number, 
but also of alternate schemes of numbering believed to be in 
vogue. 


The Koyil-Oluku 8 mentions a tradition by which on the 
day of the Tirumoli-Tirvaymoji Festival which he had himself 
instituted. Nathamuni got the first three Books belonging to 
the Icai-pa category in the finest music pleasing to godi 
(Devaganam) and the fourth Book belonging to the lyar-pa 
category without any musical form. On the basis of (his 
tradition, confirmation is sought to be given to the traditional 
categorizing of the hymns as Icai-pa and lyar-pa. 

The categorizing does not seem to be arbitrary or 
purposeless. The first three Books can be set to music and 
definitely intended to have the highest musical value as a 
Tamil parallel to the Sama Veda. The music is net incidental, 
but integral and vital. The appeal to God is through the most 
enjoyable medium. Maturakavi goes one step further and 
proclaims that he became ecstatic by singing the sweet songs 
of Kurukur Nampi and that he did not know of any deity 
(superior to Nammajvar). 9 The existence of ancient 
manuscripts defining the appropriate ti ne {Pam) and tuning 
{Tsiam) of the hymns also proves conclusively the nature 
and purposes of the first three Books. 

the order of THt arrangement : Nathamuni got into 
possession of the hymns in no codified form or in any order. 


* 8. Koyil-Ohtku pp. 33-37; cf Rahgam Temple pp. 144-47. 

9. Kannhiunciruttampu-2 . The implication is that Kurukur Nampi 
(Namma|varj was the object of his worship and he needed no 
other God. 
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The work of organising the hymns must have taken all his 
mental equipment and spiritual fervour. There were many 
approaches open to him like the chronological, the person 
to person, and sequence of religious topography. But his j 
codification was based on the only objective of providing a\ 
scripture in Tamil with a status not inferior "tcTtfiat of the J 
Vedas . This objective required a thorough reshuffle of the 

Prabandhams 10 and reorganization on the basis of the require¬ 
ments of recitation in temples. His work must have been 
to some extent facilitated by the Alvars themselves having 
presented the hymns inseperably complete in themselves in 
units of ten, thirty etc. Nathamuni did not take liberty 
with these units, but just left them as separate divisions. 
For instance, each of the units of the first Ten of Tirumankai- 
yalvar is organized into a division, but each Tirumoli 
(consisting of ten or more verses) is presented fully in its 
original form without a further mix-up of. verses by different 
authors. in other words, he did not collect together stray 
verses from different Tirumolis by the same authors or by 
different authors just for the reason that they dealt with the 
same subject. Each Tirumoli has a concluding stanza in 
which the phala sruii [i is given with the authorship which is 
an indication that the Tirumoli is full and intact. What 
Nithamuni did wa^To arrange the hymns Into tens possibly 
in conformity with the Vedic arrangement of the suktas . 

The purposes of his division and sub-division of the r 
whole work are also to be related to his desire to present a 
Tamil parallel to the four Vedas. First they are intendcd\ 
to be recited like the Vedas. The Sama Veda being the * 
most pleasing to hear on account of its musical character 
must have inspired his musical arrangement of the first three 
Books under the broad category of Icai-pa. 

There is needless controversy over the possible order 
in which the Alvars might have composed the hymns. For 

10 It means here 'poems* and nothing else. 

Jl- The purpose to be attained by reciting the particular unit of 
stanzas is mentioned in tho last stanza of each unit. 
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instance, the ordeT of the Prabandhams of Tirumankai Alvir 
has engendered a lot of heat with every little light at the hands 
of enthusiastic expositors. 12 But we can easily dismiss the 
subject of order as purposeless, because the order found 
in the anthology^rrorgapHztd by Nathamuni and finally fixed 
as unalterable by VManta Desika is the order of the antholo¬ 
gists and not of the Alvars. 


THE PLACE OF rAmAnuja-NURRANTAti : There is a 
school of opinion which believes that the Rdmftnuja-nufrantati 
forms part of the fourth Book, the fyaf-pd. But the opposition 
to the belief stems frpm the travesty, arising out of the 
inclusion of the praise of a human being along with the praise 
of God. Historically the inclusion must be a later-day 
action as Ramanuja was later than Nathamuni and the 
codification had been settled by Nathamuni. Nathamuni 
does not appear to have designed the anthology as a Etp-Nul. 
The Ndldyiram prefixed to Divya Prabandham is certainly 
of later origin; it probably belongs to the Vijayanagar period 
when a new interest was evinced in Vaispavism and Vai$navite 
literature. The prefix must have originated during the period 
of Vedanta Desika whose last year is believed to be 1371 A.D. 
or a little later as a §rirangam inscription of his composition 
would testify. 13 This can be accepted as almost the final 
answer to the origin of the prefix because For the first time 
it appears in a statement of Sr! Desika. 14 Tiruvarankatta- 


12 One section of Vaisnavhes holds the opinion that Periya Tirumatal 
is the last poem sung by the Ajvar and according to them the order 
is Periya Tirumoli , Tirukuruntantakam , Tirunetuntantakam % 77m- 
velukurrirnkkai , Clriya Tirumatal and Periya Tirumatal. This is 
the order held by Vedanta Da£ika (T.P. 379). According to another 
section, Tirunetuntdntakam is the last poem of the Ajvar and their 
order is: Periya Tirumoli, Tirukkuruntarttakam % Tiruvefukkurf- 
iukkai, Ciriva Tirumatal; Periya Tirumatal and Tinmetuhidntakam 
(U.PR. 9. P.B. Annankaracaryar’s commentary). 

13. Madhura Vijayam - p. 65. (^rlrangam inscription composed by 

Desika) in praise of GSpanna who restored normalcy in the 
jJrlrahgam temple after the defeat of the Maturai Sultan by 
Kampana-II). , ' 

14. T.P. 382. 383. 
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mutanar, the most devoted disciple of §rl Ramanuja, after 
composing RamSnuja-nurfantati had its ‘ arankeffam * (or the 
formal’ release) in the presence of &ri Rahganatha, the 
presiding deity at Srlrahgam and it was £ri Ranganatha who 
ordained that this work be included in the Divya Prabandham . ,5 
While there is no doibt about the literary excellence as also 
the wealth of bhakti in the work, it is not possible to believe 
that Sri Ramanuja could have permitted something in praise 
of himself to be included in what was purely a book of prayers 
nnd praises of God. However, Parasara Bhatfar composed 
a verse (Taniyan) in honour of the A|vars which is recited 
before any composition of the Alvars is taken up for r *cita1. 
Ramanuja’s name is included by him along with those of the 
Ajvars. He mjislJiajye_ixtaAed^^^ a par with the 

Alvars and in all Ijkelihood Rdmanuja-nuffantsti .could..have 
been considered as part of the_ Naldyira Prabandham during 
the life time of _J?arasnra Bba{tar who was born in the year 
1062 A.D. 16 and received the blessings of Ramanuja. He 
died in his thirty second year. Rdmanuja-nuffantati , in 
praise of Ramanuja, could have therefore been included in 
the Nuldyiram at lea*t soon after 1137 a.d., the date of 
Ramanuja’s death. Here Ramanuja is not the author of 
any Tamil hymn but came to be venerated by Parasara BhaUar 
giving him the status equal to that of an Alvar. In order to 
justify this, the composition Nuffantdti in praise of him by 
Amutanar, could have been included in the Nfilayiram, 
The composition of the Alvars were regarded as the Tamil 
Vedas, It is but natural that a poem in praise of Ramanuja 
who was treated like an Alvar should get the status of the 
Veda and so included in the Naldyiram . The appellation 
' Prapannagayatri* lends justification to this. 


IV cf D.S.Cf, 18; 51, 52. 

If>. Satsamtpradaya Mulct avail p. 13 A latest date 1122 a.d,, which is 
suggested in the Gump or am paras in order to justify the tradition 
that he was a child when RSmSnuja made him his success or is 
not acceptable for the reason that his father Kurattfilvan was 91 
years old in 1122 ad. For a discussion on his date, see T.A. 
Gopinatha Rao; Lectures on Vaishnavism . He must have lived 
for more than one hundred years 
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There is another instance of praise of a human being 
appearing among the Prabandham hymns. It i* a composition 
of Maturakavi in praise of Nammalvar. But the work had 
already attained classical value and both Nammalvar aud 
Maturakavi were comidered as Alvars. Therefore Nathamuni 
with whom alone we associate the codification chose to 
include the praise of Nammajvir in the Prabandham . The 

story of how Nathamuni came by the hymns of a the Ajvars 
makes Kanninun-cirutt&mpu the starting point of the effort 
to unearth the missing hymns. If that were true. Nathamuni 
must have had a special reason to include this piece of human 
praise among the God's prayers and praises. There can, 
however, be no disputing the fact that after Ramanuja’s 
passing away the interest in the Divya Prabandham which 
Ramanuja himself had inspired must have led to a new look 
at the organisation of the Prabandham. By the time §ri 
Desika’s eminence was established, a little change over the 
content of the anthology could have already taken place and 
the Divya Prabandham must have got finalised into Naldyira 
I Divya Prabandham. One wonders if Sri Desika himself 
might not have played the second Nathamuni and without 
taking too much liberty with the Nathamuni’s codification 
regularised the contents by treating the RamUnuja-nurrantaii 
\ as definite part of the Divya Prabandham. In fact, it is Sri 
Desika who presents the first statement in regard to the 
numbers of verses by the Alvars as also the number of verses 
in the whole anthology itself as Four Thousand. He also 
specifies twenty four^ Prabandhams ' 7 including R&munuja- 
nuffanuui. Either Sri Desika was repeating traditional 
account of numbers or himself furnishing the picture of 
the final codification in which he had a prominent part. 

VEDAnta DE&KAS FINAL VERSION: Between Natha¬ 
muni and Vedanta Desika there must have arisen a new interest 
in &ri Vaisgavism with its supreme product in 5ri Ramanuja 
who justly takes the credit as the codifier of the new Tamil 
Vaisnavism, spade work for which had long before been 
completed by a number of religious leaders including 
Nathamuni and Alavantar. During the period of Ramanuja. 


17 T.P 383. 
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the old Nathamuni code does not seem to have undergone any 
transformation. But during the period of Vedanta Desika 
there * was the usual historical process of reaction and 
recession. By then the Vijayanagar empire had come into 
existence (1336 a.d.) and with it was renewed the old interest 
in the Vedas and Vcdic study. The Divya Prabandham 
which had for centuries remained the scripture, in a sense, 
of the Tamil Vaisnavites was now getting alternative status 
with the original Vedas themselves Vedanta Desika, how¬ 
ever, successfully staved off the trend which^might have 
destroyed the status of the Prabandham as scripture, if only 
he had yielded to the temptation to join the movement of 
reaction. Under his leadership the very last codification 
must have been effected. This was done without any damage 
to the Nathamuni code. There are two verses of 5rl D€sika 
indicating this final codification. A free translation of the 
verses is as follows : 

“If we are to take count of the number of hymns of 
the first Alvars (Poykai, Putam, and Pey) we get 300; Tiru- 
malicai contributed 216; those of Nammalvar of profound vedic 
insight 1296; those of Maturakavi of eminent charity and 
guru-bhakti 11; those of KulacSkara king of the Vanci country 
105; those of Periyajvir, also named Bhattanatha 473; those of 
Anta|, a manifestation of Goddess Earth 173; those of 
Tontarati-p-poti 55; those of Tiruppinajvar 10- to these must 
he added 1253 hymns of Tirumahkaiyalvar who was the veritable 
Death to his enemies and whose hymns sang the glorious praise 
of the world’s Great Father TiruvCnkatamutaiyan and also 
those in praise of Yatiraja (the prince of yalis) numbering 108 
(composed by his worthy disciple TiruvarahkattaimitanSr)*. 18 

If the numbers found in these two verses translated 
together, when added become 4000, the prefix 1 Na lay tram ’ 
‘.ccms perfectly justified. But the problem is not so simple 
n't it looks. 

The arithmetical statement of £rl Vedanta Desika has 
now to be analysed. The number in respect of all AlvSrs 


la T.P 382,383. 
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except Tirumankaiyalvar is correct. There is controversy 
only over two subjects: viz., the number of the two pieces, 
the Periya Tirumatal and Ciriya Tirumafal and the inclusion 
of R&manuja-nuffanrati. If the Periya-Tirumatal and the 
Ciriya-Tirumatal are considered one long poem each and if 
108 RarnSnuja-nurfaniaii verses are excluded, the total 
number is 3776 which is the correct number. The additional 
224 is got in the following manner: 

Periya Tirumatal is taken as a subject in 78 verses and 
Ciriya Tirumatal as one in 40 verses. Between these two 
we account for 78-p40=» 118 verses. The Ramanuja-nUffanulti 
contains 108 and the total comes to 226 verses. Sri VManta 
Desika thus adds 226 new verses to the number in the 
Nathamuni code and rounds it off as 4000. 10 There can be 
no serious objection to this, but for certain criticisms in 
respect of an arbitrary dissection of one long poem of 297 lines 
into 78 smaller verses. A poem is a unity by itself and not 
a convenient stoppage of equal length. Both the Tirumafais 
are in kali-venpa metre which is peculiarly suited to the 
composition of a single poem of any length. According to 
conventions of prosody whatever the number of lines or 
the lengtn the poem is to be taken as a single unit and not to 
be dissected into verses. In this light the Periya Ttrumatal 
is just one long poem and the Cifiya Tirumafal is another 
slightly shorter than the first as the name itself implies. 
Nathamuni who must have given the names to the two Mafals 
to distinguish each has purposely adopted the simple name9 
instead of any name suggestive of the number of verses for 
the simple reason that he took each Matal as a single poem 
as per rules of prosody. In fact, Nathamuni had no 
obsession with regard to the total number. 

Vedanta Desika who made the anthology a definite 
En-Nul did not wish to exclude the Ramanuja-nurfantati. 

19. The calculation is as follows: The total number of verses in the 
Four Books comes to 3776 (947+1134+1102+593). If the two 
Matals are taken away the number reduces to 3774; the number 
is less by 226 to 4000 (4000—3774^226). Then the number 4000 
is got by adding 3774 and 226 (78+40+108). 
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So he had to provide For 108 in his calculation of 4000 and 
provided 118 to the two Mahals and made up his 4000. 20 

Appillai Aciriyar another keen student of the Divya 
Prabandham excluded the Ram&nuja-nuffantati from his 
calculation and instead considered both the Mafals themselves 
as consisting of 226 verses. According to him the Periya 
Tirumafal consists of 148$ verses and the Ciriya Tirumafal 
77$ verses. His dissection was into Kami couplets and 
this was not against a common convention, though the 
counting of each Kami as a verse is not warranted. 21 The 
author of NdtSyira Divya Prabandha Akarari also follows the 
principle of dissection in connecting the Mafal verses. 22 

Now there are two distinct numbers 3776 and 4000 and 
three approaches. Sri DEsika’s version seems to be the most 
acceptable and final. Even today the inclusion and non¬ 
inclusion of Ramdnuja-nurxamaii is a disputed issue though no 
irreverance is implied. In fact, whether included or not with¬ 
in the anthological system, the RZmanuja-nurrantati is given a 
place of honour as a separate section in every edition of the 
Divya Prabandham . It is also recited along with the other 
hymns in all Vai^navite temples. It could be concluded with 
the statement that no bones can be made about the arthmati- 
cal accuracy in respect of numbers. Even if a few verses are 
wanted to make up 4000 what is of essence is not thearithma- 


20. The inclusion of human praise in a book of prayers to Ood was 
done on the basis of a spiritual belief. RfimSnuja was considered 
an avatara of Adi^esa and the praise of Adiiesa is appropriate 
amidst praises of £rl Narfiyana whose bed the Xdi£e$a is. Nam- 
mfi)vfir is also considered an avatara of Visvakiena and the inclu¬ 
sion of his praise by Maturakavi is also justifiable. Vedffnta 
Desika invested the inclusion with the seal of his approval to 
neutralise the vehemence of the objection to its inclusion. 

21. The calculation according to Appillai Aciriyar is as foilowst 

The total number of verses in the Four Books comes to 3776. The 
number reduces to 3774 by taking away the Matats. Total number 
of Kanni couplets™ 148i+77i*»226. Then we have 4000 by adding 
3774 and 226. 

72. pp. 26-28; 41 and 43. 
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tical accuracy in literature, but the completeness of each 
ideaT" The Divya Prabandham docs not suffer in this respect. 
The number ‘Ayiram' has been considered very auspicious by 
the Hindus. Anything slightly less or in excess of it is also 
taken as *Ayiram\ Thus the 1008 names of Visnu are called 
'Sahasranama”. The Purusa-sukta begins with the verse 
m Sahasra S irsa Purusah, Sahasraksa Sahasrapsd " etc: 23 Wc 
could overlook the fact of the Ttruvdymoli consisting of 1102 
verses by accepting its classification as an l Ayiram' by the 
author himself. 24 The Periya Tirumoli also eontafning 1084 
verses gets ihe titl c'Marai PetrAyiram , Ayiram , etc., from 
its author. 2-5 Therefore, there is nothing wrong in imagining 
that each Book contains 1000 verses and the four Books 4000. 

THE PROBLEM OF TIRUPPALLANTU 
There is another interesting problem in regard to the 
1 Pallanfu • part of Periyalvdr Tirumoli . According to some, 
it should be treated as a separate Prabandham and not as a part 
within another Prabandham . Again, ins intellectual gymnas- 
tici^and nothing serious is involved in it. Perhaps for a 
scientific reason, wc might say that the Pallanfu cannot be a 
separate Prabandham and must be considered just as_lhc Jirst 
part of the first Tirumoli which should be considered to have, 
ten parts collectively called a 'Pattu' . As it is, the first part 
is the Tiruppalldnfu and the Tirumoli itself commences as the 
second Prabandham separately. The first Pattu (Ten) in this 
arrangement is really nine because of the exclusion of the 
TiruppallBttfu considered as a separate Prabandham . While 
there is nothing wrong in separating the Tiruppailattfu, the 
organisation of the work suffers to some extent by its exclu¬ 
sion. Even at the commencement the equal division of ten 
Tirumolis is affected and only nine have to be designated a 
1 Pattu * (Ten). The pattern of division of each Prabandham 
into ten Tirumolis each is common to the works of Periyljvar, 
Tirumankaiyajvar and Nammalvar which share the common 
connotation Tirumoli This seems to be some kind of an 
application of an organisational pattern adopted in the Vedas . 

23. R.V, 10.90:1 

24. TVM. 1. 1 : 11; 1.3 : II; 1. 4:11: 1. 6: 11 etc. 

25. Peri. Tm. 1. 5: 10. 
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The sukta of the Rg Veda may be considered the genesis of 
the concept of Tirumoli. A sQkta is not a sutra but a reason¬ 
ing cofnplete in itself. Its form is more elaborate than the 
aphoristic sutra. In the same way, in each Tirumoli there are 
a number of verses though ordinarily even this number is to 
be restricted to ten. But this restriction is not strictly 
followed by the Ajvirs. Those who argue that Periyajvar's 
First Ten did not include the Tiruppalianlu arrived at ten as 
the exact number of Tirumolis totalled up all the verses in the 
nine Tirumolis excluding the Tiruppalianlu and got one hund¬ 
red which they argued should be the correct quantity for ten 
Tirumolis at ten verses each. Bui while this approach may 
serve the purpose of an argument to explain away a difficult 
position, it fails to take note of the unity of the Ten. 

In the Periya Tirumoli of Tirumahkaiyalvar and in the 
TiruvBymoli of Nan.malvar the jw/cffl-like Tirumolis are arran¬ 
ged as a scries of Tens without any numerical inaccuracy. In 
the Nacciyar Tirumofi of Antal the arrangement into Tens 
has not been adopted, because of the inadequate number of 
Tirumolis . The traditional belief is th^ division into Tens is 
called for only when there is material for more than two Tens. 
The Nacciyar Tirumoli does not satisfy this principle. 

The Tiruppalianlu part is considered separate also on 
the basis of eminent authority. In the Upadesaratnamalai 26 
of Manavala manuinikal the reference to Pcriyalvar is in 
association with his having been the author of the Tirup - 
pallanfu. In the same work the Tiruppalianlu is mentioned 
as the ancient or Ati Tiruppalianlu , an artistic work without 
a parallel. One need not be led away by the overwhelming 
praise of the Tlruppalldniu and invest it with a separateness 
lor this reason. That the Tiruppallantu is an excellent piece 
of composition in the richness of its devotional fervour, 
nobody denies. The question is whether it should be treated 
it* a separate Prabandham • The volume of opinion leans on 
the side of its being an integral part of the First Ten. Those 
who would make it a separate Prabandham are swayed by its 


If* U.R.M. 16, 19, 20. 
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superior quality as a hymn and its abstract form contrasted 
with the anecdotal hymns that follow in the First Ten. But 
** there is nothing objectionable in taking the Tiruppallantu 
Tirumoli of the First Ten as indicating the subject matter of 
the other nine Tiruntolis which is the story of Sri Kr$pa’$ 
boyhood. The references in Upadeiaratnamalai do not 
imply separate Prabandham status For the Tiruppallantu .but 
equate it with the Vedic pranava or Om which is an auspicious 
beginning for any thing. The fact that the Tiruppallantu 
is the beginning of every recitation of any Prabandham in the 
Nalayiram only shows its greatness and not separateness 
The Tiruppallantu has become the Purvahga of every 
auspicious recitation and epitomises the entire substance of 
the First Ten. Much credence need not be placed on 
Upadesaratnamalai whose purpose is entirely different from 
evaluating the Divya Prabandham. It is purely a source of 
information about the date o, oirth and place of the Ajvars. 
Therefore a casual statement in it about the Tiruppallantu 
need not be made much of 21 . Periyavaccap.Pillai (l 168-1263 
a.d.) who is held to belong to a school which is opposed to 
\ that of Vfcdanta Desiki has treated Tiruppallantu as a hymn 
I which forms part of Periyalvar Tirumoli* 2 * 

The number of Prabandhams has been taken to be 
twenty four. This is arrived at in two different ways. One 
is to exclude the Tiruppallantu from the list of Prabandhams 
and include the Ramnnuca-nufrantatl\ another is to exclude 
the Rdmdnuca-nurrantaii from the list and give separate 
status to Tiruppallantu. Vedanta Ddsika must have con¬ 
sidered the Tiruppallantu as part and parcel of the First 
Decad because he includes Ramanuca-ntirrantati among the 
Prabandhams. The division into twenty-four is long accepted 
and therefore there need be no controversy about it. 


27. D.S.C. also refers to the two compositions of PeriySJvar. V.: 76. 

28. Tiruppalantu vyekhyana (Kafichipuram), p. 24. 




Chapter XI 


THE COMPOSITIONS OF ALVARS (I) 

OF THOSE OTHER THAN NAMMALVAr 

The compositions of the twelve Alvars are twenty three 
in number, and they have been collected and collated later 
by Nathamuni and given the name of Ndiayira Prabandham 
(The book of Four Thousand verses) or the Divya Prabandham 
(The Divine Treatise). The names of the compositions and 
the pattern of their arrangement in the book have been stated 
and discussed in the previous chapter. So, only the content 
or the purport of these compositions is attempted here. 

THE FIRST THREE ALVARS 

The first three Alvars 1 , namely, Poykaiyljvar, Putat- 
tajvar, PSyalvar are the authors of the first three Antaiis' 2 
centums of verses in the venpa metre (NCricai Veppa) in praise 
of Vign u. Each one of them has sung a hundred verses like a 
garland of flowers. The garland of verses (col-malai) sung by 
Poykaiyajvar, Putattajvar and Pfcya|var are known as Mutal 
Tiruvantati (first centum), Irantam Tiruvantati (second centum) 
and Munram Tiruvantati (third centum) respectively. The 
first A|var starts singing of the universal God from the point 
of view of the phenomenon: "The world is the lamp-dish 
(llled with ghee of sea; the shining sun is the lamp. God is 


I. U.R.M 7. 

2 Antati is a type of Tamil poem (Prabandham) where the ending of 
the first stanza (a letter, syllable or a word) comes as the beginning 
of the second stanza and so on till the ending of the last stanza is 
the same as the beginning of the first stanza This type of poem 
is composed in nericai venpS or kattalai-k-kalitturai metre the 
total number of stanzas in an antati being 100; sometimes the Pra¬ 
bandham is composed with stanzas less or more than 100 as for 
instance Nanmukan Tiruvantati and RGnwnuea-niirranrati 'vide: 
ySpparuhkatokkarika(-l7. 
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the Light of lights. I make a garland of verses and place it at 
the feet of God, the Light of lights" 3 The second AlvSr begins 
tinging not of the outer light but the inner light, the noume- 
non : “Love is the lamp-dish; pining for the Lord is the ghee 
therein; the blissful melting heart is the wick; I have lighted 
this lamp. God is the Light of lights." 4 The third A]var sees 
the lamp lighted by PutattalvSr the Light of lights, the great 
God of his heart. His ecstasy broke into a song: "I have seen 
Tiru (LaksmI) 1 have seen a golden-hued beautiful figure 
(body). 1 have seen the lovely effulgence of the rising sun. 
I have seen the bright disc and the conch in His hands. All 
these I see today in my ocean-hued Lord.*’ 5 

The three seers then elaborate the glory of the Person 
they had seen in their lyrical poems or Antaifs. They glorify 
God as the Inner-self and the Saviour of all beings and, at the 
same time, as transcending the universe. 6 By controlling 
the outgoing senses, they say that He can be intuited with the 
inner eye. 7 God, in His infinite mercy and love, assumes the 
name and form which the devotees desire and reveals Him¬ 
self in the same form. 8 A spirit of tolerance is in evidence in 
the poems of these early Ajvars; probably there were forms 
of images where one half was Siva and the other half Vi^nu. 9 
The stories of divine descent are told with a grasp of their 
essential message. 9 * Some of the stanzas in these Antatis are 


3. M. Tv. 1 

4. I. Tv. 1. 

5. Mu. Tv 1. cf. 1. Tv. 67. 

6. M .Tv. 9. 61, 62; 1. Tv. 28; Mu. Tv. 37, 82 

7. M. Tv. 4, 12. 30, 32 47. 50. 85; I.Tv. 6. 26, 42; Mu. Tv. 12, 14, 40. 
79 

8. M. Tv, 14, 44. 

9. M. Tv. 5, 98; Mu. Tv. 63. 

9a. M. Tv. 2, 3, 4, 7-12. 17, 18, 20. 22. 23-25. 27, 29, 33, 36, 39, 46, 47, 

48, 50, 59, 62, 69, 74, 79, 90. 91,94; I. Tv. 8, 10. 13, 18. 19, 22, 23, 28. 

29, 30, 61-64, 68, 79. 84, 89, 96, 99. 100; Mu. Tv. 4. 6, 9, 13, 18-21. 

22. 25, 27, 28, 29. 31-34, 36, 42, 46, 47, 49, 5*, 53, 54, 62, 64-66, 68. 

71, 6, 73, 74, 77, 80, 83, 85, 89-93, 95, 98. 99. 
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full of poetic beauty and they contain vivid poetic image ry. 10 
The verses are full of humour." Because of t he simplicity of 
the^e Alvars’ lang uage , there is a ring of sfhcerity in their 
utterances 13 "TEese three A)vars revel in the avatSras of 
Viimana-Tirivikrama and Kr$na in their worship of vibhava 
form of God, IJ and the deity at Vfenkatam in their worship of 
arcs form. 14 That is why the first two Alvars, according to 
traditional scholars, 15 conclude their AntStis with the mention 
of these two avaiaras 16 But the third A}var, unlike the other 
two of his colleagues, ends his Antati by mentioning the sac¬ 
red feet of the Lord and those of His consort Lak$nti 17 as 
iaranSgaii for his salvation. There is only one verse in the 
whole of three Tiruvantatis on bridal mysticism.' 8 

TIRUMALICAI AL.VAR 

Tirumalicai Ajvar has left us only two compositions: 
the Ndnmukan TiruvantSli ond the Tiruccanlaviruttam. 

NANMUKAN TIRUVANTAti : This work consisting of 96 
verses in venpi metre (Nericai vetfpa) is arranged in the Antati 

10 M. Tv 38, 40; 1. Tv. 73; Mu. Tv. 23, 45. 57, 58, 67. 68. 70-72, 75.16, 

89. 

11 M. Tv 6, 19, 24, 42, 47, 53. 54, 56, 67. 69. 70, 81, 84. 91, 92; I. Tv. 5. 
9, 15. 16. 36,49, 56, 61. 97, 98; M. Tv. 6, 33, 34. 48, 49, 52. 54. 60. 62. 
64. 6.’ 73, 74, 81, 83, 84, 89, 91.92. 

12 M. Tv. 6, 16, 21, 30, 31, 50, 51. 57, 64, 67, 68, 72, 78 , 79, 83, 86. 88, 

89, 94, 95, 99; I. Tv. 4 12, 21, 27. 34, 51, 55, 65. 74. 76, 81. 85, 87. 

90, 92. 93. Mu. Tv. 2. 7. 8, 12, 17. 21, 23, 30, 35. 37, 40. 57. 59, 84. 
92 94. 

IV m. Tv. 3, 8, 11, 14. 17. 18 . 20-23, 27. 34, 35, 48, 39, 50, 54.62, 79, 

84. 86, 92, 100; I. Tv. 5, 8, 10, 15, 18, 19, 23, 28. 30, 34. 36. 47, 49, 

61 63, 68, 71, 78, 87. 89. 91-93, 98, 99, 100; M0. Tv. 4, 6, 7. 9. 13. 18. 
20. 21,23. 25, 28, 29, 32. 34, 36, 40-42, 47-49 , 51, 52. 54. 58, 65, 68. 
71, 74, 80, 83, 85, 90, 91. 93. 98, 

i t M. Tv. 26, 37, 38, 39, 40, 76, 77, 82, 99; I. Tv. 25-28, 33, 45. 46. 53, 
70. 72, 75; Mu. Tv 14, 26, 32, 39, 40, 45, 58, 61-63, 68-73, 75. 89. 

r> Annangaracharia,, P.B : Divyarthadipikai-lyarpa Ayiram. Vol. I, 
M. Tv, 100 and I. Tv. 10 (commentary). 

VI Tv. 100; 1. Tv. 100. 

I / MU. Tv. 99 and 100. 

I h tbiil 69. 
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scheme. The main theme of this work is the supremacy of 
Narayana, the consort of Sri (Lak$ml). He never thinks of 
Narayana without the consort ‘Tiru’-Laksmi. 19 The statement 
that has been made in the first stanza of this Prabandham 20 
that Narayana is the supreme Deity is expounded by the , 
Alvar step by step with reference to the Vedas 21 ItihZsas and 
Purdnas 21 He finally clinches his argument in the last verse 
with full confidence. 23 The A]var was a monotheist as he 
himself admits 24 and preached that the one and only God was 
Vi$pu while the other two of the triad-Brahma and Siva-were 
created by Him. 25 He was sure of a place in Vaikuntha for 
himself as he had placed a garland of verses (col-malai) on 
His feet 26 He declares that he would not sing verses on 
humans. 27 The literature, the music, the Itihasas, the PurZ- 
nas , the five elements, the code of Manu and the Vedas are, 
according to the Ajvir. the will of Visnu. 28 Some thinkers 
consider that their minds are impediments of realisation and 
seek to dementalise themselves. But this Alvar holds, and 
this is the most interesting from the point of view of sublima- 
tional psychology, that mind is not an impediment at all. It 
can serve as the most useful and potent instrument of devo¬ 
tion. An easy way is the way of praise and prayer of the Lord 
by the mind. 29 The Alvar speaks of the greatness of the 
devotees of devotees. The devotion of the devotees to the 
devotees is greater than the devotion to God 30 There is one 


19. Nfio.Tv. 53, 62. 

20. ibid., 1. 

21. ibid,, 69, 72. 

22. ibid., 5, 8, 9, 10. 12, 15-18, 21. 25. 28, 30, 33, 49, 50, 52, 53. 57, 58, 
68,70, 71. 77. 78, 85, 87. 

23. ib d.. 96. 

24 ibid. 2, 56, 66, 67, 69, 70, 74. 82, 84 - 86, 92, 93, 96 

25. ibid., 1, 19, 26, 31,42, 43, 54, 73. 

26. ibid., 65. 

27. ibid., 75. 

28. ibid., 76. 

29. ibid., 81. 

30. ibid.. 18, 89 
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stanza in this poem in which the idea of a kural-naythe 
very line itself-is embedded. 11 

TIRUCCANTA-V1RUTTAM : This is the second composi¬ 
tion of this A]var 32 which consists of 120 verses in cantak-ka- 
li viruttam and it takes its title after the type of metre 
employed. This work is admired for its harmonious versi¬ 
fication. It is sung to the tune of four equal measures in a 
line where each foot consists of a long monosyllable, a 
disyllable and again a monosyllable. This composition is 
full of rhythmic beauty, perhaps because of the new device 
thus introcfuceTT Though the style is majestic and eleva ted, 
the ideas are crystal clear. It CTfif very well be said that 
this work expresses the very rhythmic outburst of the Ajvar’s 
heart, springing from his philosophy and religion, warped 
by the abundance of his love to the Lord. T his work is mo re 
philosophical than the previous one. It is also more closely 
packed. It is more metaphysical in the sense that it 
enumerates the categories in such a way as to point out that 
everything is ultimately derived from the One. The Alvar 
sometimes composes verses out of a series of numbers. 33 
These verses describe the categories of existence which are 
declared to have their source in the Brahman - a doctrine 
adopted from the Upaniqadic texts. Though this poem begins 
by employing several of the numericals strung together in 
pleasing symphony, the significance of which is beyond the 
comprehension of the ordinary person, the latter portion of 
the Prabandham blossoms into high class mystic poetry. 

There are some autobiographical references in his 
poems. He is bejjeved to have been the son oT a {si named 
BhIIrgava, but brought up by a man of the hunting tribe. 34 ^ 
Me was a staunch devotee of Visnu and Visnu alone, and 


II. ibid. 23, cf. KuraJ-&5\. 

\2 T. P. 381. 

3i. Tc. V. 1 - 5,77.79,83,114. 

W Ibld.Qfc) ? 
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he kucw no compromise or commerce with God. 35 Owing to 
his intense bhakti , he came to be known as Bhaktisara. His 
divine experience was of the immanent type. 36 He declares 
< that the Lord, before he was born, stood on VShkatam, sat 
in Paramapadam and laid Himself down in the sea of milk 
i (K$lrabdhi). That great Lord who is arpiitan, (one with 
wonderful powers), who is anantasayanan (reclining on Adi- 
se$a), who is ddibhutan (the first and foremost Being) and 
who is mddhavan (consort of Sri) stands, sits and reclines 
within his heart. 37 Such was the God-enveloping love of 
Bhaktisara. By his intense bhakti 5 the arcs as static God 
became a dynamic Deity of days or grace. 38 

The AJvar was a great scholar both in Sanskrit and 
in Tamil, 39 acquiring equal proficiency in them, and hi» 
poems show that he had a competent knowledge of the sacred 
books of other sects and religions. 40 His mastery of the 
Ramdyaqa, the Mahdbharata and the Vi^u Purdna is displayed 
in both of his poems. He is not tolerant as the first three 
A|virs but was even a rancorous opponent of the people of 
other faiths. 41 He worked ceaselessly for the spread of 
Vi?nu bhakti. His work was a miracle of mysticism, for it 
restored the ancient Vaisnavite religion of South India which 
had been threatened with extinction by non-Vedic sects. 
It is said in the Guruparampara that the Alvar had entered 
into the spirit of all the religions of the times before he 
became a Vaisnavite, and when he was a £aivite he assumed 
the name of Civavakkiyar. Civavakkiyar must be earlier 
than Pattiu&ttar of the * enl h century who refers to him in 


35. ibid.. 12, 14. 15, IS, 19. 22, 23. 24. 28,29, 31, 34, 35,44. 45, 48,68, 72, 
75, 78,84, 86, 92, 98, 104. 105. 107, 111, 117, 118, 120. 

36. ibid., 64, 94. 95. 

37. ibid., 65. 

38. ibid., 61 vide. Commentary of Sri P B. Annangarachariar (Divyartha- 
ettpika) 

39. ibid. 112 cf. tf«ra/-334. The idea expressed in both is identical 
and even the words employed are the same in both. 

40. ibid., 1,4, 10. 

41 Nan. Tv. 6; Tc. V 69. 
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his poem. 42 There is such a close resemblance in ihe metre 
and harmonic flow of the poems of Civavakkiyar and the 
Tiruccamaviruttam as to make one believe that both the poems 
were composed by one and the same author. Further, a 
number of stanzas occurring in both are almost identical 
and it is probably this which is responsible for the story 
in the Vaispavite tradition. Perhaps in the verses which 
have come down to us as Civavakkiyar’s there are interpola¬ 
tions which because of their style should be assigned to a 
later age. Similarly the story given in the Guruparampara 42 * 
must therefore be a later interpolation. 

TONTARAT1 - P - POTI VALVAR 

Ton{arati-p-potiya)var has left two poems, Tiruntitlai , 
the sacred Garland of Hymns and Tiru-p~palli Elucci , the 
Hymn of the Morning. 

TIRUMALAI: The work consisting of forty five verses in 
arucir aciriya viruttam is supposed to be the earlier compo¬ 
sition of this A)var. The poem glorifies the greatness of Lord 
Rahganatha, the presiding deity at Srirahganu How deeply 
attached this Alvar became towards this deity can be seen 
from the fact that he would not even once mention the name 
of the presiding deity of any other sacred place in this poem 
or in his other poem. Even Tiruppanajvar who is very much 
attached to this deity has referred to the Lord of V€nkat&m 
twice in his only hymn of ten stanzas. 43 But to Tontarati-p- 
pn{ika) Lord Rahganatha was everything, and there is no 
place left in his devoted heart even for the same God residing 
elsewhere. The verses of Tirumalai make a direct appeal to 
the heart. To recite them or even hear them recited 'invari- 
ably means being moved to the depth of one’s soul. There.is 
no attempt made in the verses to elucidate high philosophy as 
In the case of Nammajvar, or to indulge in high flown langu¬ 
age as in the case of Tirumahkai Mannan. Though the AJvJr, 
in the opening stanza, starts by saying that he has his senses 

42 Tlruvltalmarutur mummani-k-kdval-\\ t 33. 

42a. O.P., pp. 21,22. 

41 A.P. 1.3. 
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under control, in the latter stanzas 44 he refers very often to 
the time when he was the slave of his senses, and appeals to 
the Lord for help and succour. The verses stating that he 
does not even seek birth in this world/ 5 are those asserting 
the superiority of bhokti 4 *, and those of vivid description of 
Lord Ranganatha 47 are of great appeal. Many of the senti¬ 
ments expressed by him about his personal life 4 ® really touch 
the heart of the sophisticated temple-goer and the pseudo- 
religionist. He tells them that he once tried to deceive the 
Lord by masquerading as the true devotee; but when he 
remembered that the person sought to be cheated was not one 
outside him but one who dwelt in his heart and took note of 
his thoughts, even as they arose in him, he realised what a 
fool he had been, and laughed outright at his own stupidity 
in trying to deceive such a one. 49 His faith in Visnu has taken 
so deep a loot 30 that he became intolerent of other sects. 
In short, this poem touches the heights of religious fervour. 

The verse-forms employed in this poem bear a strong 
resemblance to Appar’s Tirunericai and Tirukkuruntantakam . 

TIRUPPALLl ELUCCI: This poem consisting of ten ver¬ 
ses in epcir aciriya viruttam is supposed to be his later work. 
This is a fine piece of Morning Hymn seeking to awaken the 
Sleeping Beauty from His yoganidra 51 and make Him respond 
to the call of devotion for favouring humanity which suffers 
from the ills of satpssra and deserves the grace of God for 
redemption. 32 In a way, this composition is similar in con- 

44. T.M. 5, 16. 17, 25, 26. 27. 30. 31. 33. 

45. ibid.. 3. 

46. ibid., 41. 42. 43. 

47. ibid., 19, 20, 23. 24. 

48. ibid., 5, 16, 26, 30. 33. 

49. ibid f 34. 

50. ibid., 2, 10, 35, 36. 

51. This means the sleep of the Lord is of the contemplative type when 
He is described to be lying on Adtsesa. 

52. This is an instance of adaptation of the old form Tuyiletainilai to 
suit the present need of the religion (vide: Tol. Porul. Pure tin ai- 
iyal. 36). 
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tent to Tiru-p-p3vai of Agtal. Both serve the same purpose 
viz., arousing somebody from slumber though the ulterior 
motives in both are different. In this piece the symptoms of 
dawn are being described in such a vivid manner that even as 
one reads it one can see the glory of the dawn, 53 hear the 
sweet sound of the chirping of birds, and smell the morning 
fragrance of the blossoming flowers fondly opening their buds 
to the caressing kisses of the golden rays of the rising sun. 54 
The total disappearanse of darkness is well depicted. 55 In 
the last verse the Alvar entreats the Lord to get up in order to 
bless him with an appointment as a servant to do service to 
the devotees of the Lord (afiyars); he has come, he says, car¬ 
rying in his hands the tujaci-garland and the flower-basket on 
his shoulders. 56 This poem reaches the heights of pastoral 
poetry. 

kulacEkarAlvXr 

PERUMAL TIRUMOLI: The Alvar is the author of only 
one poem known as Perum&f Tirumoli consisting of 105 verses in 
six types of metres 57 roughly divided into ten decads. He has 
a vivd imagination which helps him portray in dramatic mono¬ 
logues ihe scenes which appeal to him in the stories of Rama 
and Krsna. But the Ramayana is his favourite theme. There 
are three decads each relating to the story of Rama. In the 
first the Alvar sings a lullaby (talatfu) for Rama as a baby in the 
cradle. 58 This song of lullaby on the child Rama by the Ajvar 
gives really a joy to his readers. As one poet states "even when 
singing of the omnipotent divinity it is more charming and 
enchanting to sing of it as a child " 59 Love towards a child is 

53. T.E. 1,2, 3. 

54 ibid , 5. 

53. ibid., 7, 8. 

36 The name borne by this X[v3r Tontarati-p-poti, meaning "the 
dust of the feet of true devotees'’ is really a title which he longed 
to have conferred on him as is clear from this stanza. 

^7, enclr Sciriya viruttam, arucTr viruttam, cantakkali viruttam, arucTr 
viruttam. cantakkali viruttam, kaliviruttain, and koccaka-k- 
kalippfi. 

38 Perum. Tm. 8. 

3e Amutamptkai PlUai-t-tumil. I. 
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the innocent joy of selflessness. In that mood, poetry be¬ 
comes sincere and captivates any heart. In the second of the 
decads he becomes Dasaratha and we near the heart-rending 
cry of Dasaratha, the father of Rama when the latter was 
exiled. 60 It is difficult to read this Tirumoli without being 
moved to tears. The pathos is smiting and killing/' 1 The lan¬ 
guage and the sentiments are so realistic and touching. In the 
third, which is really the last decad of this poem, the Alvar 
gives a rapid recapitulation of the Ram&yana in a graphic 
manner mentioning such important episodes which appealed 
to him most. 6: 

As Rama among the avalaras , §ri Rahganatha among 
the arcZs exercised great fascination over the mind of this 
A(var. There are three decads on the Lord of Tiruvarahkam. 
In the opening decad, he longs to have a vision of the grand 
Sleeping Beauty of Tiruvarahkam. 63 In the second, he reveals 
his zeal to be in the company of devotees; he points out that 
there is no greater profit or pleasure for the eyes than to look 
at the gathering of the meyyatiyars (true devotees) of Rahga- 
natha who dance in ecstasy out of feelings of love towards 
the sweet Honey that resides in the small island. 64 The dust 
on the feet of these devotees is holier than the waters of the 
GangiL 65 In the third, the Alvar admits his madness after 
God, 66 The best known hymn of this Alvar is the one which 


60. ibid.; 9 Kamp&Q utilises this episode in his immortal Epic. In 
his Ramayana a speech of this kind comes before RSma actually 
leaves for the forest whilst Dasaratha is being attended by Kausalya 
(Ayadhya Kan da 4: 54-65). 

61. cf RfimS’s lament. K.R. AyodhyS Kan da : Tiruvaii-cQttup-pata 
lam. (60-66). 

62. Perum. Tm. 10. 

63. ibid., 1. 

64. ibid.. 2. 

65. ibid., 2: 2. The phrase ‘tontarati-p-poti'-'Uhe dust on the feet of 
the devotees’* is found as the name of an AjvSr. In all likelihood, 
this is a reference to Ton|aratlppoti X|var, who, it has been proved 
in the first chapter of this section, was a predecessor of this AJvar. 

66. ibid., 3. 
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relates to the Lord of the Seven Hills. 67 His God-love has 
assumed anextraordinary aspect. To be near Him, to gaze at 
and enjoy the beauty of His coral lips, he is willing to forego 
even the essence of his soul and become an inanimate, senseless 
and thoughtless object. He seeks to be a stork, a fish, a bearer 
of the Lord’s golden spitoon, a flowering tree, a bush, a peak, 
a river, a pathway, a stepping stone 68 at the gate in the 
sanctum sanctorum , in that sacred Hill. The similes employed 
by him in the Vitluvakotu hymn are quite appropriate and 
convincing. 69 

Krsna. the sweet Enchanter, has claimed the attention 
of this AJvar in two decads. In the one he puts himself in 
the place of Devakl, the mother who gave birth to Kfs^a, and 
weeps and wails over the miserable fate of that lady who was 
obliged to give up the Divine Child born to her to the care 
and custody of another (Yasdta), to whom alone was given 
the transcendental bliss of enjoying His cradle-days and 
watching with delight Hi* lisps and numerous playful 
pranks. 70 The sentiments of an iUfated mother have been 
expressed here with dramatic technique. In the other, he 
assumes the role of a gopi who has found out what a "black¬ 
guard" this Black God really is, and assaults Him in the 
excess of her love towards Him, and accuses Him of several 
misdeeds and breaches of faith. 71 It presents delightful 
reading. 


TIRUP-pAnAlvAr 

AMALANAT1PIRAN: This poem of Tiruppanilvar is the 
•liortest one in the collection of Nfilayiram . It consists of 
only one beautiful hymn of ten verses in two types of 


f»7. ibid., 4. 

nil. ibid. 4:9. It is because of this AjvSr that the step to the sanctum 
sanctorum in every Vaisnavite shrine is known as Kulacekara-p- 
pati. 

ML Pcrum. Tm. 5. 

>0. ibid., 7. 

71 Ibid .6. cf. TVM. 6.2. 
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metres 72 . Amalandtipiran , the name of poem, is really not a 
name, but the opening words of the poem. The verses des¬ 
cribe graphically the Alvar’s grand vision of the Lord at 
Tiruvarankam (irlrangam) - His sacred feet, 73 His apparel, 74 
His navel, 75 His waist girdle, 76 His chest, 77 His neck and 
shoulders, 78 His face amd crown, 79 His eyes, 80 and His whole 
body, 81 all so beautiful and captivating to the Alvar’s heart, 
so life-like and divine. The Alvar winds up the poem by 
stating how the cloud-hued cowherd and butter-mouthed 
Lord has stolen his heart. 82 The last line of this hymn 
breathes the transcendent air: “My eyes having beheld 
Thee cannot verily have any place for seeing anything else/ 
The Alvar follows here the tradition that physical frame of 
the deity should be described from foot to head (pddadi kesa). 
It is the Alvar’s vision of the Sleeping Beauty that is beauti¬ 
fully projected forth in these verses. God is defined as amalan, 
the eternally pure, whom only the pure in heart could see. 
He adores God as the Holy, the Pure and the Perfect 
{amalan, vimalan , nirmalan) and feels blessed by the fact 
that the divine love invaded his inner being and cleansed him 
of all sins. 

This beautiful poem has appealed so very much to the 
heart of the great scholar, philosopher, logician and poet, 
Vfedanta Desika, who has written a commentary on these ten 
verses. For an appreciative description of beauty in the 
area form of the Lord this poem has no equal. All the other 
qualities of God are really derived or inferred from that 


72. acriyat-turai and kaliviruttam. 

73. A.P. 1. 

74. ibid. 2. 

75. ibid. 3. 

76. ibid. 4. 

77. ibid. 5. 

78. ibid. 6. 

79. ibid. 7. 

80. ibid. 8. 

81. ibid. 9. 

82* ibid. 10. 




THE COMPOSITIONS OF ALVARS (l) 227 


XI] 

beauty, and enjoyed as adjuncts to that beauy. The exquisite 
simplicity of this beautiful hymn and the deep, sincere 
emotion it evokes make it an outstanding contribution among 
the poems of the Alvars. Vedanta Desika has aptly said 
that the hymn of this Ajvar contains the quintessence of the 
Nalayiram 83 that it is the seed of all that the Vedantins have 
said 84 and that it is the essence of the four VedasV 

tirumankaiyalvAr 

Tirumahkaiyalvar, also known as Tirumankai Mannan, 
Kaliyan and Parakalan, is the most learned of the Alvars and 
he has left to us six poems, namely, Periya Tirumol\ y Tiruk - 
kuruntanfakam x Tirunetuntantakam t Tiruvelukkuryirukkai, 
Cifiya Tirumufal , and Periya Tirumatai* 6 He is quite conscious 
of his own distinction as a Tamil scholar, 87 like Campantar 
among the Nayanmars. The works of this Alvar and those of 
Nammajvar constitute the major portion of the Tamil Veda 
(Tamil Marai) by which name the Nsldyiram is known to the 
Sri Vaisnavites. 

PERIYA TIRUMOLI: This beautiful long poem consist¬ 
ing of 1084 verses in eleven types of metres 85 arranged in eleven 
ecntums each containing ten decads (hymns) of at least ten 
verses in each decad is the collection of lyric al utteranc es on 
his enjoyment of the beauty and other auspicious qualities of 
different deities installed at the various sacred places from 
lladarinath 89 in the north and Tirukkuruiikuti 90 in the south. 
Two shrines, those of Nacciyarkoyil 91 near Kumbakonam and 

HI TP.. 130. 

14 ibid.. 131. 

HV ibid.. 132. 

HA UR.M.9. 

17. Peri. Tm. 1. 7: 10; 4.4: 10; 5.1 : 10? 6.6: 10; 9.3: 10; 10.1: 10. 

IK Koccakak-kalippa, lcajittalicai, kalinilaitturai, venturai, Sclriyat- 
lurai. aruclr aciriya viruttam, eluclr Sciriya viruttam, cncir 
viruilam. kaliviruttam, vanci viruttam, and cantakkalivirultam. 

•V Peri. Tm. 1.3; 1.4. 

vo. ibid., 9.5; 9.6. 

II. Celled Tirunaraiyur in the poem, ibid., 6.4. to 6.10; 7.1 to 7.3. 
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Tirukkannapuram 92 near Nannilam in Thanjavur District, 
have 100 verses each at a stretch to themselves. Several 
others have far less, but even then quite a considerable 
number to themselves. In all, this Alvar has sung about 
eighty-six sacred places out of the total of 108 according to a 
Vaiftiavite tradition. 93 His journey from one end of the 
country to the other singing the praise of God and practising 
His loving presence is really the pilgrim’s progress to and in 
God and ascent from earth to heaven. He begins this poem 
in his own characteristic way with a confession of his previous 
sinfulness followed by the Feeling of security obtained by 
uttering the holy name of Nirayana and ends it with a 
celebration of the joy of mukti or the freedom from the fear of 
sarpsara. 94 The agonies of safpsara are compared by him to 
the state of a storm-tossed vessel, 95 of the ant caught up 
between the burning ends of a faggot, 9 * the pack of jackals 
on an island enveloped by rising floods 97 and a person facing 
a cobra in his residence. 98 His self-accusations are sponta¬ 
neous and sincere, though disproportionately heavy to the 
actual sins committed by him and not merely conventional 
self-reproach. They were the result not of sick-mindedness 
but of devotional sensitiveness and fervour. 99 In his hymns of 
glory of God, he visualises the varied incarnations of Vi§nu, 
especially of Sri Kr$nn owing to his saulabhya or unique 
accessibility even to the worst sinner. llW) He calls out to liis 
fellow-beings not to starve their senses or go to the forest. 

92. Peri. Tin. 8.1 to 8 10. 

93. Vide: Pillaip-peruraiJ Ayyeogar’s Nurrettu-Miruppati AntatV . 
94 Peri. Tm. 11 

95. ibid. 11.8:2. 

96. ibid. 11.8:4. 

97. ibid. 11.8:5. 

98. ibid. 11.8: 3. 


ibid. 

1.1: 

1; 3.5 

:8; 

1.6:1 

to 9; 

18; 1.10; 

2.1; 2.5; 

2.10; 

3.5; 

3.8; 

3.9; 

3.10 

4.3; 

4.6; 

4.7; 4.9; 5.3 

; 5.6; 5.7; 

5.8: 

5.9; 

5.10; 

6.1; 

6.2; 

6.3; 

6.4; 

6.8; 6.9; 6.10; 

7.1; 7.2; 7.3 

; 7.4; 

7.5; 

7.6; 

7.7; 

7.9; 

7.10; 

8.6; 

8.8; 8.9; 8.10; 

9.3; 9.5; 

9.7; 

9.8; 

9.9; 

9.10; 

10.9; 

10.10; il 

.1; 11.2; 11,4; 

11.8. 



100. ibid., 10.6; 11.5 Besides these decads, there are innumerable 
references in the Peri.Tm. 
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and do rigid tapas amidst the five fires ; he advises them to 
quench their passion by communion with God. 101 But he 
always emphasizes that to realize God one should be righteous, 
should subdue or sublimate one's five senses and fix one’s 
mind on Him with love and devotion. He prefers the 
feminine path of bridal love. i0: He uses folk-song motifs. 103 
In one decad he makes the raksasas pray for refuge from 
Rami and seek his sympathy 104 and in another he makes them 
dance praying the monkey chiefs not to harm them any 
furiher since they recite Rama’s name with devotion. 105 The 
Pijjai-t-tami) motif is also found in this poem. 106 Besides his 
innumerable references to vibhava forms of God in the poem, 
he revels in avataras in one decad. 107 In another hymn the 
Alvar speaks of nine avataras . 108 In one group, the verses 
contain in each of them a genenal statement, rather in the 
form of a proverb, to support the particular event described 
therein. 109 This long poem contains a mine of information 
on matters of great interest useful for life. 

THE TWO TANTAKAMS : Taitfakam" 0 is a form of 
poetry, generally a poem on God which consists of viruttams 

101. ibid. 3;2: 1, 2, 3 etc. (whole decad) 3.4 (whole decad). 

102 ibid. 2.7; 2.8; .3.6; 3.7; 4.8; 5.5; 8.1; 8.2; 8.3; 8.5; 9.2; 

9.3; 9 4; 9.5; 9.9; 10 9; 10.10; 11.1; 11.2; 11,3. 

103. Where there was not a Tamil king Bj in the Cahkam age, the poets 
had to look to the common man for support. They therefore 
began to sing folk-songs and develop folk literature. The genesis 
of this interest id the common man began only at the time of 
NSyanmars and AlvSrs. The earliest work-on Saiva Siddhinta, 
Tinmmtiyar by Uyyavanta Tevar, is a folk song This motif was 
successfully handled by TattuvarSyar, the eighteen cittars, 
Tiyumanavar and Ramulinka Atikul. 

MW, Peri. Tm. 10.2. Ponkatlam Ponko. 
in' ibid. 10.3, Kulamanituram. 

Ml ft ibid. 10.4; 10.5 cf. Periyal. Tin. 3.1. and 1.6 respectively. 

107. idid. 11.4. 

I0H ibid. 8.8. 

109 ibid. 10.9.. Pajamoliyal panintu uraitta pattu. 

110. Thin is one of the compositions of ninety-six kinds, and the 
rfirtUyals (grammatical w«rks on prosody and poetics) give us the 
explanations about a number of these compositions. JJut no work 
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of four feet verses containing six cirs or eight cirs, A Poem 
containing six-cir viruttams is known as KufuntSntakam and 
the one containing eight ctr viruttams Netunt5nfakam. n} 
The genesis of this form of poetry is traced to Tirunavuk- 
karacar alias Appar whose Tirut-tSntaakam is so simple, so 
sincere, full of all the varying emotions of his heart, full of 
that divine message so appealing even to an illiterate person. 
It is said that in this particular kind of composition he has 
no equal and he has rightly earned the name ‘Tantaka-vgntu’. 
(Master of Tantakam). The Tanfakams of Appar are only 
Netuntantakams. 

It is perhaps that Tirumahkaiyalvar has modelled his 
two Tantakams , namely, TirukkuruntQntakam and Tirunetun- 
tantakam on Appar’s poems. The former poem contains 
twenty verses in afucir aciriya viruttam and the latter thirty 
pa cur am s in cncir aciriya virutiam. Some scholars will 
classify the thirty verses of the second poem into three 
decads on the basis of its content or purport. Kuruntantakam 
is not found any where else in Tamil literature except in 
the Divya Prabandham . ,I2 In the first poem, the Alar says 


has arrived yet at the figure ninetysix. These Pattiyals give some 
astrological explanation of words and metres as being auspicious 
and unauspicious with reference to the nativity, star and caste of 
the patron on whom a poem is composed. This poetic tradition 
of astrological convention is not accepted by the commentators 
like Naccinarkkiniyar, probably because it is not even hinted at in 
Tolkappiam (vide commentary on Pattuppattu by Naccinarkkiniyar- 
Malaipatukatam , 1.145.). 

111. The principle of Tantakam is not based on the canons of Tamil 
Grammar. It is based on Sanskrit prosody and poetics according 
to which the principle is based on letters called * taghu ’ and 'guru* 
(vide Pannirupattiyal commentary to Sutra 196). There is a letter- 
limit to each foot of a Tantakam verse. In a Kurntantakam the 
loiter limit is fifteen and the upper limit is twenty six letters in-" 
eluding the consonants; in a Netuntantakam verse each foot should 
contain more than twenty six letters. 

112. But this poem is equated with Appar’s Tirunericai in accordance 
with the rules of prosody. (Panniru Tirumurai Var alar u-pp ,121, 
331.)* Another scholar equates Tantakam with 'Koccakavorupuku' 
of Totkappayim) Yaj Nul, pp.219-220). 
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that the Lord has taken abode in him; 113 he cannot leave him 
and he will enjoy his innumerable auspicious qualities. 114 
The Lbrd is the unsupported supporter. He is the indepen¬ 
dent on whom all can depend or do depend. 115 The only way 
to get rid of the possible causes of the mental distresses is to 
praise the lotus feet of the Lord; there seems to be no other 
method or means. 116 God came to him, out of His own 
accord and revealed himself in the inner eye and by this vision, 
there has occurred purification after this vision of the Divine 
the Alvar refuses to see any thing else. 117 It is this vision 
that is the true beginning of faith which serves as the raft to 
cross over the oceanic experience of satpsara . Not yoga nor 
steady seat nor the control of senses nor prdn&yama grants 
this fixity of mind but His grace that cuts our sins and grants 
the Vision of the most attractive form which alone can 
salvage man and his soul. 118 Worship of God, to chant His 
name, to sing His praise in all forms of His are the ways and 
the means to this intimacy of Vision and the Kingdom 
Hternal, the resplendent abode of Bliss. 119 In the second 
poem the Alvar speaks directly in the first decad; and in the 
second and third decads he speaks in the guise of the bride’s 
mother and the bride respectively and so they relate to the 
bridal mysticism of the Alvar. It is said that the famous 
Vuippava acirya Paraiara Bhattar was an adept in discours¬ 
ing on this poem especially the twenty first verse. The 
verses in this poem are not given to verbosity or florid style; 
they are simple, soulful utterances which reach the inner¬ 
most recesses of our beings, 

TIRUVELUKKURRIRUKKI: This is a beautiful single 
Hymn of Surrender, to the deity at Kumbakonam Who is in the 
lying state. It consists of forty seven lines and is in Sciri - 

111. T.K. 1. 

114 ibid'. 2 . 

IH ibid. 6. 

IIA lbid.il. 

117. ibid. 12,13. 

I IN ibid. 18. 

IIV. toid 15. 16. 17 and 20. 
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yuppS metre 120 (Nilaimantila Qcirfyappil) of Tamil prosody. It 
belongs to ‘ rathabandha\ a kind of poem among the group of 
poems called acrostics (citrakavis). The words and phrases of 
this poem can be arranged in the form of a ratha or chariot 
the upper and lower parts of which are symmetrical to each 
other. 121 The Alvar extols the creative and saving power of 
the Lord and signifies absolute surrender to Him. So we have 
in this poem a complete illustration of the multiplanal nature 
of God, His absolute and sovereign transcendence as well as 
the beneficence of the Deity fully inculcated. It reveals the 
tattva\hira and purus&rtha and thus gives an integral account, 
as far as it goes, and reveals that it is only an integral surren¬ 
der, or surrender to the godhead in all levels of His and our 
existence that can help the attainment. 

THE TWO MATALS: Mafal is one aspect of Akam poetry 
and the literary composition on that aspect of love came to 
be called Mafal. This composition will usually be in Kali- 
yen pa metre. Of the two beautiful poems on the deity at 
Tirunaraiyiir, otherwise called Nacciyarkoil near Kumba- 
konam, the shorter one consisting of 155 lines was called 
Cf'rrya Tirumafal and the longer one consisting of 297 lines 
Periva Tirumafal . In Cahkam literature itself we have refe- 


120. Aciriyappa is of four kinds: Nericai aciriyappa; NUaimaniila 

aciriyappa htaikkuralaciryappa and Afimarimantila aciriyappa . 
In the first kind there will be four cirs in all ihe l nes excepting the 
last but one which consists of only three clrs; in the second all the 
lines contain four clrs, in the third the first and the last line 
contains four clrs and the lines in between two clrs and three 
cTrs; and in the foui th if stress is given in the beginning, the 
middle at Lhe end, there won't be any change either in the rhythm 
or in the meaning. There is no fixed number of lines in the four 
kinds, (vide; YapparuhkaIakkarikai-28) 

121. Even the saints and the religious poets indulged in this kind of 
acrostics. There arc five poems of this kind, so far known to 
Tamil literature. The poem of this Ajvar and a poem found in 
Maratj A lank a ram by Tirukkurukai - p-pcrumal kavirayar belong 
to Vaisnavitc literature; the poem found in th e First Tirumurat by 
Campantar and the one composed by NakkTrateva Nayanar found 
in the Eleventh Tirumurai belong to 3aivitc literature. The fifth 
poem is found in Ya pparuhkala Viruffi with varia lectico (p. 500). 
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reuces to tile possibilities of a lover commit ting suicide when 
his love is not returned. 122 A Cahkam poet Matanklrauar 
wtoo has sung only two poems 122 on this minor theme has his 
name prefixed by the title ‘matal patiya’ (one who has sung 
matal). The matal is stated to be the palmyra stalk which 
the lover rides on in order to make public the love that he 
bears in aculesl form. The Tolkappiyam mentions this as 
matal-ma, that is, a horse made of palmyra stalk. 124 In 
KalUtokai wc get a detailed description of a disappointed 
unfortunate lover besmearing himself with ashes, wearing the 
wreaths of unblossomed erukkam buds (calatropis gigantea) 
on his chest, holding in his right hand the portrait of the lady 
whom he loves and being dragged round whilst he is seated on 
a horse made of the sword-like palmyra branches. 125 This in 
motion will cut through his body. The idea behind this act is 
to create a public rumour or clamour about her and her lover. 
no much so, that the lady in love will come to know about his 
feelings. That the matal leads to this public scandal or 
sympathy, whatever be the case, is considered to be a great 
gain, for the goal is the thing and not the means. There is 
nothing unworthy in such unilateral love, even though the 
matal may not be the wisest way of making one's innermost 
inexpressible desires. But love knows neither rhyme nor 
reason, neither decorum nor decency. Its one aim is to 
achieve the beloved or die. In Akam poetry there is merely 
.i threat to perform this ritual. Man only is qualified to 
undergo this trial. 126 But Tiruraankaiyijvar in both his 


122 NRR. 146, 152, 342, 377; KRN. 14, 17. 32, 173, 182. The reference 
is for pure aintinai only. 

IIV KRN. 182; NRR. 377. 

124 TLK. Porul - Sutra, 99 (Ham). 

125 Ncytai Kali. 21, cf. Uakkana Vilakkam-Sutra. 857 and KRN. 17. 
There is a reference in Tirukkural also. Vide Kural. 1131 to 1137. 
Vide also : 77ic Tamils Eighteen Hundred Years Ago (1956), p t 123 

126 Panniru-pattiyal - sutra. 146. But in the next sutra (147) women 
also get the qua I i heat ion to perform the ritual if gods become their 
heroes or lovers. But it is in any way not the Tamil ideal, vide. 
Kura! -1137; TLK . Porul - Suira. 54 (Ham). The commentator 
ll.ImpQranar empbsizes that the act will be performed by man 
only. 
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A totals, makes this threat come from a woman. The woman 
here is the soul in love with God. The Alvar himself feels this 
threat by a woman is unknown in the Tamil Land as it is exotic 
to the Tamil ideal, but he will prefer, he says, to follow the 
Northern Practice (vatanefi) which permits even women to 
exhibit their erotic ardour 127 and therefore appeals to the 
story of Vacavatattai going on her own accord in search of 
her husband Utayanan. 128 Even according to the philosophy 
of this AJvar, God the lover should come to save the soul; but 
the soul is so evolved as to bear no separation any more and 
hankers, if one may use the word, after the Lord; and this 
may be described as running after Him. The mere reference 
to resort to such an act of matalSrutal by a lover is made in 
‘anpin aintittai (idealised love aspects); 129 but the actual 
riding is treated in peruntinai (improper lust). 130 The matal 
motif is beautifully handled by Tattuvarayar and others lor 
expressing their love towards their Guru 131 . But in later day 
works this motif came to be used in an obscene ways. 133 A 
new and glorious use, however, has been made of this con¬ 
ception of matal by Kirusna Piljai. The poet speaks of 
Christ’s crucifixion as Ma^alerutal, sacrificing himself for this 
love of mankind. 133 Here is indeed a flash of original poetic 
imagination bringing out the underlying idea of crucifixion in 
terms of a convention of Akam poetry. 


127. P. TML. - couplets 39, 40. cf. Rg Veda. X. 95,. 14. practised by 
Pururuvas or threatened to be practised by him against Urvasi who 
pleads with him not to do so, cf also Sat Brah. XI. 5.1: 6-9. 

128. C. TML. - Couplets - (66-68•. 

129. TLK. Porul - Sutra 99 (Ham); the uine poems in Narrinai and 
Kuruntokai already referred to. 

130. ibid., Sutra. 54. There are ten poems in Kalittokai (138-147) rela¬ 
ting to this theme. Among them, four poems describe masculine 

Peruntinai and ssx faminine Peruntinai. cf. ‘ Woman.has far 

greater gifts for love than man. that is, taking love in its nobler 
meaning, for that feeling which fills the whole being, is stead fast 
and faithful, grows ever deeper, and is strongly mingled with 
altruistic elements” (Meyer: Sexual Life in Ancient India , p. 277). 

131. Tttuvarayar: Kali A fatal. 

132. VarunakulQtittan Via Matal 

133. Iralcanlya yattirikam. 
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In both the Mafals, the Alvar posits thnt out of the 
four-fold goals or summum bonum of life viz., dharma , artha , 
kdma , and moksa , kSma alone is the true goal of the human 
endeavour that a knowing person ought to desire for; he 
even makes fun of the states attained by the votaries of the 
otherthree goals as they are utterly unverifiable and shifty. 134 
The hankering of modern mind to fulfil itself here and now, 
without waiting to go to regions beyond and in times to come, 
is very well reflected in these two poems. Indeed, if the 
story of the Alvar prior to his conversion is to be consi¬ 
dered in this context, it is clear that he had loved his beloved 
deeply and wholly He was prepared to dare to do any thing 
for the sake of his object of adoration. Not to have loved at 
all is one of the things he could hardly put up with. In the 
Matah he just transfers his affection from his dear wife who 
had been his teacher too in one sense, 135 to the Lord 
Narayana. These two beautiful poems are, in short, merely 
dramatization of the acute psychosis set up by his fa ithjn. 
absolute self-surrender to The Lord. 

+ * * + + » 

In the poems of this Alvar the hills 135 and rivers 137 get 
a pictureseque description. The groves, fields and the hum¬ 
ming of the bees with the sprightly fishes jumping from one 
rivulet to the adjacent water-way 138 add to the attractiveness 
of the shrines which are dealt with by the Alvar. The recita¬ 
tion of the Vedas , the training which the learned brahmins 
had in the Veddhgas and the holy rituals which were under¬ 
taken by them tend to glorify the religious atmosphere in which 
the deities in some shrines are described 139 Apart from the 
religious fervour which actuated this Alvar to undertake a 
pilgrimage, the beauties of nature did not fail to attract the 

114. P.TML. Couplets (10-37), 

I IV It was she (Kumulavalli) who directed the A|var*s affection in 
religion to the Object Adorable, Narayana. 

Hr,. Peri. Tm ; 1.2; 1.7; 2.1. 

I 17 ibid. 1.4. 

I 1H ibid. 2.10; 3.1, 4, 8, 9, 10; 4.10; 5. 2, 3, 4; 9.8. 

119. ibid. 3.4. 1; 3.5: 6; 4.2: 2; 5.1: 8; 7.5: 1: 9.7: 10. 
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Alvlir which, unlike as in the case of nature poets who had 
given themlelves to epic glorification, were meaningful to 
this Alvar only when they were presented in the association of 

the Lord. 


PERIYALVAR 

PERIYAlvAr TIRUMOLI: Vi^nu-cittan whose surname, 
or rather title is Periyalvar 140 -the Great Alvar (Elder Sainl)- 
is the author of Periyalvar Tirumoli consisting of 463 verses 
in eight types of metres. 141 The first Tirumoli is known as 
TiruppallUtfu. 141 There is a Vaisnavite traditional story 
about the birth of this dccad. Pan^iya king was so pleased 
with the exposition by this Alvar of the superiority of 
Srlman Narayanaas the Supreme Deity and of the greatness of 
Sri Vaisnava SiddSnta as a philosophy of religion that he 
honoured him in the right royal style and arranged for a 
procession through the streets of Maturai for Visnu-cittan 
seated on an elephant. As if to enjoy the unique honour 
done to His devotee, the Lord Himself seated on His vehicle 
Garuda appeared with all His beauty, majesty and glory. 
Vi^u-cittan witnessed Him and felt the magnanimity with 
which the Lord was possessed, as a result of which He gave 
darsana to him and to the large concourse of people thronging 
in the streets. In a trice he forgot His greatness, supremacy and 
prowess about which he had discoursed so eloquently in the 
polemic held in the king’s court a little while ago. A great 
fear seized him that some evil eye (Kan eccil) may be cast 

140 There is a vaisnavite tradition about this title to this A|var. No 
AlvSr before or after him sang the song of long life (TiruppallSntu) 
to God and for the enduring kingdom of God and Glory on earth. 
This is one of the two reasons why Visnu-cittac is called Periyajvar 
(U.A.M. 18). The other rea on is that the AjvSr was given the 
opportunity of offering to the Lord the garlaod worn by AnjSl. 
He got the reputation of having become great (mahattara) which 
he could not got by singing in praise of the Lord (Godastuti 10). 

141. aruefr aciriya viruttam. ejuclr aciriya viruttam, enclr aciriya 
viruttam, cantakkali viruttam, kali viruttam, kalittajicai, kali* 
nilaitiurai and kuraj venccntufii. 

142. A discussion about the nature of its composition is included in the 
previous chapter 
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on Him and liis beauty, to the right of which human eyes are 
not accustomed, and that some evil may befall Him on its 
account. At once he burst into song praying for, or rather 
blessing Him with, long life (eternal years) and every 
prosperity. This is Tiruppa!ldnfu. U} Such a mental frame and 
such a song can only be the outcome of overwhelming love 
towards God, so overwhelming that it makes one forget His 
great power and reduces Him to the state of an object of 
protection, though in truth and fact He is the protector of 
the world. 144 

Periyalvir is the poet of the divine child. His love 
towards God is peculiar. It is one of a father to a son, of a 
mother to her darling and there is appropriateness in his 
wishing God “eternal years* 5 . That love had converted him 
into Yacotai and made him enjoy the pleasures and ecstasies 
of maternal love towards Lord Krsna. Barring the first 
Tirumoli . a major portion of this Prabandha deals with the 
child-life of Lord Krsna. It is from the second decad of his 
first Tirumoli that the Alvar sings, perhaps as His loving 
mother in all the details of a child’s life in the nursery, where 
the background is mythological. Beginning with the birth of 
Krsna in the second decad of the first Tirumoli the Ajvar goes 
on in the succeeding decads to describe His beauty, 145 to put 
Him in the cradle and sing lullaby to Him, 146 and call Him 
with extended hands to toddle towards him 147 and clasp His 
hands, 14 ** to invite Him to come and bathe and to wear 


143. This reminds us at once of CentaoSr's Tiruppallantu in the ninth 
Thtmurai of the Saivites. 

144. Such a blessing in Vaisnavite parlance is called Mahgaloidsanam 
or wishing for, desiring, and praying for mangalam or auspicious¬ 
ness (welfare). Ailrvadam (blessing) is what a superior or elderly 
person utters or invokes in regard to one inferior or younger; when 
an inferior invokes the welfare of the superior person, generally 
and only God, it is called Mungaldiasanam . 

145. Periyal. Tin. 1.2. 

146. ibid. 1.3. 

147. ibid. 1.4; 1.5; 1.7; 1.8. 

148. ibid. 1.6. 
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flowers 14 * and so on. ,M> It is therefore that the commentator 
Periyavaccan Pillai has fittingly said that Lord Krsna who 
resides in the Ajvir’s heart heard the fctory of His birth and 
growth narrated by him. 151 It is said by learned Tamil 
scholars that the germs of the Plllai-t-tamil type of poetry 
singing the childhood of any hero or God, has been first laid 
down by this Alvar. 152 As the trammels of conventionalised 
poetry are not seen in this Alvar, he may be looked upon as 
the originator of this new kind of poetryJ 5 - 1 It is only from 
the fourth Tirumoli onwards the Alvar deals with the sacred 
shrines. 

Several of the sentiments voiced forth by this Alvar in 
his Prabandha show the intensity and sincerity of his devotion 
towards God. He counts among his hungry days not those 
days on which he starves, but those on which he docs not 
resort to the Lord with the flowers culled from the Vedas. XSA 
He advises people to name their children with the names of 
the Lord so that when calling them they will be necessarily 
uttering the names of the Lord and thereby unwittingly 
earning the merit of having repeated the Lord’s names. 155 To 
Lord Rahganalha, the presiding deity at Tiruvarahkara, he 
pays his humble obeisance even now-a prayer made in 
advance-so that He may come and protect him during his 
last moments when he may in all probability be unable to thin* 
or talk. 156 He winds up his Prabandha by exultingly speaking 
the infinite mercy of the Lord to save his soul of how the Lord 
has taken His seat within him and how fondly He has come and 

149. ibid 2.4; 2.7. 

150. cf. Perlyalvar Tirumoli 1.2 to 3.6 with the early portion of the 
Da&amaskandha (Tenth canto) of &rlmad Bhagavatam dealing with 
Krsna’s birth, infancy and boyhood. 

151. Commentary to the hymn. Periyal. Tm, 5.4: 11 (last stanza). 

152. A History of Tamil Literature, p. 78. For a full discussion vide 
ibid., pp. 144-146 

153. The nfluence of this AjvSr can be seen in VallabhacSrya’s worship 
of Balakrsna. 

154. Periyal. Tm. 5.1 : 6. 

155. ibid. 4.6. 

156. ibid. 4.10. 
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settled in his heart after rejecting and renouncing His glorious 
bed jn the midst of the cool ocean and his soft couch on 
Adise?a 157 There is one verse here which shows the appro¬ 
priateness of his having been named Visnu-cittan. 158 His 
powerful description of Gahga descending from the top of the 
Himalayas with unprecedented force reminds us of Tiruman- 
kaiyalvar who describes things of that sort with poetic elegance 
and grandeur. 159 There is another verse which gives the 
quintessence of philosophy. 160 

Though the poetry of this A|var is of a high order, it is 
his language that arrests our attention. He avoids the learned 
style and uses colloquialisms, mostly brahminical, of his age. 
A proverb ‘pantanru pattinam kappu\ very much in vogue 
during his time is found in a whole decad. 161 The Alvar 
introduces certain stories of Krsna and Rama which must have 
been current in the Tamil country as for example the story of 
Clmalikan 162 and the incident of Rama being bound by Sita 
with a jasmine garland 163 which have not been mentioned by 
Vyasa, Suka or Valmlki. There is an clement of bridal 
mysticism in two decads. 164 


157. ibid. 5.4: 9, 10. cf. 5.2 : 10. 

158 ibid. 5.4,5. cf. 5. 4 : 1, 9. 

159 ibid. 4.7: 4. 9. cf. Peri. Tro. 1. 4. 

160. ibid. 4.7 : 10 where there is a play on the number Three as we find 
in the poem of BhaktisSra. 

161 ibid. 5.2. This Tirumoli can be compared with a verse in Pi]|ap~ 
perumSj Ayyeugar’a poem Tlruvarahkattumalai (at. 102) Here 
‘pattinam’ stands for the individual soul. The implication is that 
the soul is not in its previous state; it is now fortified by Him. 

162 ibid. 2.7 : 8. (vide Appendix. III). 

Ml ibid. 3. 10: 2. Perhaps the AlvSr is influenced by the incident 

narrated about this DihnSga’s Kutidamaia. In this hymn Hanumlr 
refers to certain episodes known only to Sita and Rama in order 
to prove that he is the accredited messenger from Rama. KampaQ 
utilises these and elaborates them in the scene where Hanuman 
meets SItl in the A4oka vaQam. (K.R. Cuntara Kant am. 4: 
60-62). 

IM. Ibid. 3.7; 3.8. 
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It is interesting to note that Periyalvar's life and philo¬ 
sophy has so attracted Krsnadfcva Raya, the emperor of 
Vijayanagar that he wrote a beautiful kavya , AmuktamUlyada 
or Vianu-Cittlva, one of the five great Kavyas in Telugu. Thi9 
kavya deals with the life of the Alvar, his exposition of 
Vai^navism and the love between his foster-daughter Antal 
and the Lord Ranganatha. The style of this work which marks 
the beginning of the influence of Vaisnavism on Telugu 
literature is involved and complex, the similes are sometimes 
far-fetched, but all the same the effect achievecj is majestic 
and sublime. 165 \ 

Periyalvar is known also as the author of the 
KafpastUra 166 Neither the name of the work nor the work is 
extant. Vedanta Desika cites the passage from Periyalvar's 
Tirumoli and justifies the contents of it. 167 The Alvar means 
that those who recite the names of God have a right to 
purchase him. The implication is that He is the sesa of the 
devotees of God. The relationship of the principal (s€sin) 
and the secondary (s£sa) and the nature of purchasing and 
selling are all dealt with the srauta section of the Kalpasutras, 
Periyalvar. who commented on these sutras , must be quite 
familiar with the question of purchasing and the conditions 
governing it and so is this passage cited by Vedanta D£sika. 

AN TAL 

Antal the only faminine mystic in the galaxy of Alvars 
has left two poems viz., Tiruppdvat and Ndceivar Tirumoli . 

TIRUPPAVAI : This beautiful small piece of work consi¬ 
sting of 30 verses in iyal taravinai-k-koccakak-kalippa metre 
is a well-known spiritual Tamil lyric and a pastoral poem of 
a very high order. It is a spiritual song of songs for the 
Divine Enchanter of Brndavan. ‘Tirupp2vai’ means a sacred 
girl, a divine girl, and therefore, is likely to indicate Antal 
herself. Her work also is TiruppZvai which is so called 


165. A History of South India (1966),, p. 412. 

166. Rahasyatrayasara - Purusartha kasthadhikara. 

167. Periyal. Tm. 4.4:10. 
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because it relates to the observance of a Pavai or Nonpu. 168 
In f^ct, all the verses excepting the thirtieth end with ‘Elorera- 
pivai 9 and the thirtieth ends with ‘Empavli 9 simplicittr . One 
of the several meanings, perhaps the correct one in the 
context, attributed to this refrain is based upon the meaning 
'Nonpu* for the word 'Pavai 9 . 

The poem has its genesis in Antal’s love of Krsna. The 
scene and set Ling of TiruppHvai conforms to the archetype of 
gfipi-love to the Divine cowherd boy who as may5n captured 
their souls by His bewitching beauty. Antal’s poetic soul-the 
make-believe element in her-helped her convert herself into a 
gopl and with this frame of mind she starts singing Tiruppfivai . 
She visualised a congregational procession with her com¬ 
panions aroused from sleep to the mansion of the Sleeping 
Beauty to wake Him up and pray for the boon of pafaior 
drum (which is a symbol or token of His inescapable love) to 
he received from Him. The poem is held to be marked by five 
divisions representing (i) the purpose of their observance of 
the nonpu; 169 (ii) awakening the maidens, the companions 
of Antal from their sleep, and calling them to participate in 
lhe observance of the nonpu, 170 (iii) awakening the persons 
m the mansion of the Lord beginning from the gate-keeper and 
ending with Nappinnai 171 (iv) arousing the Sleeping Beauty 
nnd making their representations to Him 172 and (v) the 
fruits of their observance of the nonpu. 173 The situations 
connected with these descriptions are depicted graphically 
and with meticulous care to mark the steps that precede the 
situations at dawn. 174 The folk-song motif prevalent in those 

U*K This has been mentioned in Bhagavatapuranam 10th canto, 22nd 
chapter. There is also reference in Paripatal - 11 to this nSjjpu. 
The n3npu has been observed in the Tami] Nfftu in some form in 
the month of Markaji i December-Janumry) and the ‘Atirai Tirimfi!' 
being celebrated in the same month in Kerala signifies this nGnpu- 
I-.') T.Pv. (1-5). 

I/O. ibid (6-15). 

1 1\ ibid. (16-18). 

I7.t. Ibid. (19-25) 

I'M ibid. (26-30). 

IM ibid. .'rt-Rl. 
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times has been taken by Antal and handled with exquisite 
skill and masterly technique to give expression to the external 
longing of the human heart for the love of God. The prayer 
is for the love of God with whom our relation is eternal and 
everlasting. The prayer is for service, for kaiipkarya and is 
for the removal of all other desires. The poem Tiruppavai is 
noted for its poetic beauty and philosophic suggestiveness. 175 
Among the Vaisnavitea it is regarded as an Upanisad as it 
contains the quintessence of Visistadvaita philosophy and 
Sri Vaisnavite tradition. 

In sheer poetic quality, Antal is not below the very best 
of poets. The range of her experience is strictly limited ; but 
the elusive charm and the penetrating sweetness of her tone, 
which she maintains throughout, is what even the most fastidi¬ 
ous of critics might well appreciate. Hers is a truly feminine 
genius, and for that reason stands by itself in Tamil 
literature. 

An element of svapadesa or inner, allegorical meaning, 
is traced to some of the verses of Tlruppftvai. For instance, 
the verses from 6 to 15 are interpreted as each directed 
towards the awakening from sleep of one of the ten Alvars - 
Periyajvar, 176 KulacekaralvKr, 177 Nammalvar, 178 Tirumalicai- 
yalvar, 179 Peyajvar, 180 Putattajvar, 1 ® 1 Poykaiyalvar 182 
Tontaratip-potiyalvar, 183 Tiruppaijalvar, 184 and Tirumahkai- 
yalvar. 183 Likewise the same songs are explicated as rousing 
the Bhagavatas from sleep. Such allegorizing and reading 
into lines of meanings are far-fetched and strained and speak 

176. T.Pv 6, 

177. ibid. 7. 

178. ibid. 8 

179. ibid. 9. 

ISO. ibul. 10. 

181. ibid II. 

182. ibid. 12 

183. ibid. 13 

184. ibid. 14. 

185. ibid 15. 
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more of the overingenuity of the commentators than of the 
actual*meaning of the verses. 

NAccFYAR TIRUMOLI: This poem of Antal consists of 
143 verses in five types of metres 186 and they have been 
grouped in fourteen decads. In this poem, Antal pours out 
her burning passion for union with Lord Krsna. When there 
is no response to the message of love sent by her, she pines 
away in gloom. Then she invokes the aid of Manmatha for 
her union with the Lord. She describes the ritual of a 
penance, and a worship and a prayer to that God. 18 ? Bui 
even the seductions of Manmatha’s shafts have no power 
over the Ravisher of souls. There is a description of a dream 
in which the love-sick maiden goes through the ritual of a 
marriage with Krs^a-a marriage as conducted in the those 
days 188 In other hymns one gets the neytal theme-the song 
of despair, full of love and pathos . 189 There is a request to 
the cuckoo to cry welcome to her Lord; 190 and a group of ten 
verses sending a massage through the clouds to Him. 191 
A decad of verses deals with a mystic circle (kutal) by which 
Antal tries her success in attaining the Lord. 192 The poem is 
an excellent piece of work which has set a standard in erotic 


186. aruclr Sciriya viruliam, elucir aciriya viruttam, kali viruttam, 
kalinilaitturtu and koccakakkalippa, 

117. Nac. Tm, 1. A question may be posed whether it would be proper 
on the part of a true Vaisnavite to worship other deities than Visnu 
and the answer is, such means namely invoking other deities is 
approved since efforts are taken owing to intense longing for 
attaining the justifiable end, namely, Krsna and further in bridal 
mysticism such efforts as taking M&taL or the observance of a 
vrata etc., are approved, because they have bsen resorted to in 
* order to please God. 

IMH ibid. 6. 

IIW ibid. 10. 

1**0 ibid. 5. 

1^1 ibid. 8. 

I'JJ. ibid.4. This is an omen-circle drawn by a lady-love on sand 
closing her eyes so that Cite line drawn by the hand completes the 
circle correctly. Or else concentric circles are drawn and then 
these are counted. If they are an odd number, success is not 
predicted; if even, success is assured, cf. Nan, Tv. 39. 
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literature. Addressed to God, this eroticism is as pure as it 
is intense. At one stage Aptal’s passivity gives way to 
aggressive love and in the frenzy of fierce love, she 
assaults the Lord by attempting to pluck out the very 
roots of love budding from the bosom and aim them at 
the Torturer so that His heart may be pierced by the 
wounds of unrequited love. 193 Kr$na has had several abuses 
hurled at Him-by His parents when He was mischievous, by 
His playmates when He was exceptionally teasing, and by 
His consorts in later life whenever they are in suspicion of 
His fidelity towards them. But the epithets that Antal uses 
to depict and describe Him stand on a class apart. She calls 
Him one who tells white lies, 194 a mischief monger who is 
ignorant of dharma , 195 one who never knows how to say 
•Don’t fear 1196 in short, one who is as black in the interior as 
He is in the exterior, black of heart and black of body-a 
black God in his exterior and a Blackguard in His interior 197 
and a shameless one with a double tongue like His snake 
Adisesa/ 98 terms which ought to make even Him blush with 
shame and remorse. 

Both in her poems and in her father’s the cycle of Krpna 
stories is most effectively used to rouse the devotion of the 
hearer, and to a Hindu the repeated allusions to the tales in 
different settings constitute not the least attractive feature of 
her work. The hymn l varandmayiram' m telling of her dream- 
marriage with Lord Vi$nu is sung at all Vai^navite marriages 
of today. 

MATURAKAVI ALVAR 

KANN1NUN C1RU-T-TAMPU : This poem of Maturakavi 
Alvar consisting of eleven verses, arranged in Antati scheme, 

193. ibid. 13:8. 

194. ibid. 14: 3. 

195. ibid. 14: 6. 

196. ibid. 13: 3, 5. 

197. ibid. 14: 7. 

198. ibid. 10: 3. 

199. ibid. 6. 
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is not on God but on Nammajvar, his spiritual guru. The 
name of the poem is not really a name, but the opening words 
of tht Prabandha . To sing of Kurukur Nampi (Nammajvar) 
is sweeter to this Alvar than to sing of Lord. 200 In the first 
five verses the Ajvar speaks of how he approached and relied 
on the saint of Kurukur as his all, and in the second five verses 
how the acarya functions to secure to the disciple the saving 
grace of the Lord, The tenth verse is very significant because 
it shows how the acarya out of his grace towards the disciple 
corrects his errors and erring ways and makes him a true and 
loyal servant. In this way Nammajvar becomes the first 
acarya, or the acarya amongst the Vaisnavites 201 . It is con¬ 
sidered that these verses of the poem reveal the supreme 
poetic Quality of the Ajvar. The poem is held in high esteem 
by all Sri Vaisnavites and has been ranked on a par with the 
mystic utterances of the other Alvars exuding God-love. It 
is therefore prefixed and suffixed to the recitation of Nam- 
malvar’s Tiruvaymoli even like the sacred pranava in relation 
to the ancient Sanskrit Vedas . 

RAMANUCA-NORRANTATI : Tiruvarankattamutanar 

rendered services to Lord Rahganatha in such an exceedingly 
splendid way that his admirers began calling him Periyakoyil 
Nampi. His deep erudition in all sasrras at a very early stage, 
the good services which he rendered and the reputation which 
he enjoyed there turned him conceited with the result that he 
Iclt he had no compeer. At the instance of Ramanuja, his 
disciple Kurattalvan contacted Periyakoyil Nampi and reli¬ 
eving him of his conceit by training him in the right path 
hrougnt him to the side of Ramanuja 202 whose devoted 
disciple he chose to remain ever after. Rlimanuja's desire to 
make Periyakoyil Nampi contribute to the greatness of the 
A|vftrs yielded the appreciable result through the composition 

200. K.C. 1. Vedfinta Dcjhka has nicely put this as "Maturakavi who 
freed himselT from all sorrow by relying solely on him, who 
rendered the Vedas into Tamil-Saint Sathakopa” (T.P. 41). 

201 The spiritual lineage of Ramanuja is traced back to Nammajvar 
through Periya Nampi, Yamunac2rya (Ajavantar), ManakkSl 
Nampi, Uyyakkontar, and NSihamuni. 

102 R.N 7 
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of 108 verses by him iu praise of the Alvars, each one con¬ 
taining the word 'Ramanuja', This work received the appro¬ 
bation of all the learned men of the day and yvas named 
‘ Ramanuca-nurrantati '. In point of its grand style rich 
diction and inner sense no other composition can bear com¬ 
parison with it. The author was therefore conferred the title 
Amutanir’ from the Tamil word ‘amutara’ meaning ‘nectar’. 

This composition of Amutauar which is in Katfalaik- 
kalitturai metre glorifies Ramanuja, in the main, recounting 
the latter’s contribution for Vaisnavism. It is through 
Raminuja, the author feels, that he would get all good things 
in life here and hereafter. The composition contains realistic 
depiction of the greatness of each of the Alvars, 203 Rama¬ 
nuja, 204 Nathamuni 205 and Yamunacarya. 206 



Chapter XII 


THE COMPOSITIONS OF ALVARS (II) 
nammAlvAr 


Nammalvar, "Our Alvar", the greatest of A)vars who is 
also known as Maran, &a(hakdpa and Parahku&a? has given to 
the world four poems khown as Tiruvirutlam, TiruvSciriyam, 
Periya Tiruvantati -and Ttruvaymo\i which are supposed to 
contain the essentials of the four Vedas and so equaled to 
them respectively. 1 Like Suka. he was conceived and born 
in godliness. With his instinct for the infinite his hunger and 
thirst were only for God. His divme love was a divine gift 
and he was immersed in it for sixteen years at the foot of a 
tamarind tree till he came down to the waking state and gave 
articulate expression to his infinite ava or love in the four 
soul-stirring poems mentioned above. His is the piercing cry 
and the inexplicable joy of the heart. All the four poems of 
this Alvar are in the Antati arrangement. More than the 
works of any other saints, Nammalvar’s hymns have shaped 
like conduct and faith of the southern Vaisnavites. Possessing 
u matchless cadence and simple grandeur, they are characte¬ 
rised equally by their literary charm and by their ethical and 
spiritual values. To the emotionally inclined, the psalms arc 
simple and appealing prayers to the different forms of Visnu 
In different sacred places. To the less emotional and more 
philosophical, they seem to be the outcome of great learning 
In the Vedas, the Upaniqads, the Gita and the Bhsgavata 
literature. To the practical spiritualist, they arc of value as 
the achievement of one who was in holy communion with 
God. 


ITRUVIRUTTAM: Tiruvirutlam , the first work of 


I. U.R.M., 14. 
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Naramalvar. 2 which is considered by the orthodox to be the 
essence of the Rg Veda (Rg Veda sara) consists of a hundred 
verses in katfalai-k-kaliUurai metre. 3 This metre was in 
those days called viruttam and the name ‘viruttam’ has 
been given to this work as to all literary compositions in that 
metre. The term ‘viruttam* applies to this work in another 
sense too. The poem is a narration of an incident in 
the life of Nammalvar, a viruttania, and as such the work 
deserves to be called a ‘viruttam*. 4 ‘Tiru 5 is a word in 
Tamil, like Sri in Sanskrit, being usually prefixed to any great 
man or good thing signifying sacredness or auspiciousness as 
in the case of Tirukkural. Hence the name Tiruvlruttam to 
this poem. The composition belongs to the faminine 
approach to the Divine as implied in Vedic literature. The 
Supreme Being is the One Purusa , the Primal male, all else, 
gods, men and other creatures are in the relationship of 
famales, dependents, ahgas . sakiis etc. 5 The mysticism of 


2. T.P., 372. 

3. The older metres such a9 venpa akavai t tod kali became longer 
and longer during the period of A|v3rs and Nayanmars. They then 
came to be called virnttam and the name was first applied to 
kattalaik-kallttnrat which consists of four lines of five cirs, and 
later on was used for denoting all such developments, e.g , Poems 
of Appar, and those of Pattinattup-pijjaiyar. £ V cn in the Cabkam 
age compositions were named after the same metre. In some 
cases the whole of the book is in the same metre, e.g., Kaliitokai 
and Pari pat al. 

4. The incident referred to is this: Ever since his birth, Nammajvar 
did not open his eyes. When he was taken to the temple on the 
twelfth day, he opened his eyes, and the first object he beheld was 
God's image in the temple and therefore he was a god-man. Again 
he closed his eyes and was in that state for sixteen years immersed 
in divine love. The first work of his is this poem which makes an 
appeal to God to rid him from sarrrsara. (The word 'vinnappam' 
in Tamil means 'appeal'). The tradition that the name of a work 
describing an incident (virutiOntam) is also called as viruttam can 
be known from the name of works such as Nariviruttam, Kaltviruttam 
and Eliviruttam most of which are Jain works, cf. Campantar's 
TevOram 3. 39: 5. 

5. Ch. Up. 8.12: 5: Taitt. Br. 10. 5? Taitt. Ar. 1.2. ct.Vlsnu Dharma 
and Visnusahasranama Bhasya, name 4.1 
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other A(vars also is highly coloured by this most significant 
attitude especially as it is of Antal, Tirumankai Mann an and 
KulacSkarar. The faminine approach is what might be made 
by one who has been entranced by the Beauty of the Divine. 
The work of this Alvar mystic on the basis of this understand¬ 
ing renders the real and supreme nature of God as the most 
wonderful integration of all the manifold auspicious excel¬ 
lences. It is thus seen in this poem the representation of the 
supreme attractiveness of the Divine which makes him seek 
no other company, no other ordainer, no master other than 
the Divine Lord Himself. It is true that this is impossible for 
any one who is yet in the outercourt so to speak. The deep 
intimate and total offering that the Alvar wants to make, 
giving up all his other desires desiring Him as lover and 
husband is only possiole to a soul made feminine. It is 
further beauty alone, not the outer beauty merely, but that 
supreme beauty which melts the soul. Not until the soul 
melts can it ever know how to enter the divine. That 
is, only aesthetic heat, or intention, can facilitate the 
union with the Beloved Object. 

The poem reveals the reactions of a soul (here 
Nammajvar, as Parankusa Nayaki) caught up by the Lord's 
beauty which from then on it has elected to follow as its one 
.tnd only supreme object that shall govern the rest of its life. 
The very first verse shows the soul which already having be¬ 
held the beauty of the Divine Lord in His transcending Grace 
that had made Him descend into manifold wombs so as to 
irlievc the distress of the souls, now seeks to appeal to Him 
to hearken to its appeals to remove the obstacles to its 
hrahmdnubhava. The sentiment embodied in this verse is 
exceptional and unique as no other devotee has started with a 
pica and a petition ( vinnappam ) on behalf of suffering 
humanity. 6 The Lord is all grace, who could be invoked 


o, U is worthy of note that the first word of the first verse of his 
works stands for false-hood (pay nittrajnalam) and the last word of 
the last ver9e stands for exaltation uyarnie (T.V.M. 10-10-11). 
If ever any soul migrated from false-hood to exaltation, it was 
NammajvSr as even the words uved by him indicate. 
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through prayer and who, in spite of it too, is anxious to save 
all His creatures for which purpose He has taken many 
descents and forms. Su much is the Alvar overpowered by 
the love shown by Him to all His sinning slaves that he 
surrenders his entire being to Him. 

But the vision is obviously short-lived for the verses 
that follow intimate the feeling of separation. The vision 
has passed into remembrance. The next group of verses are 
all intended to demonstrate the growing intensities of the 
Parankusa Nayaki (so the Alvar’s soul is called) who had but 
a glimpse of the Divine like a lightning flash in a dark and 
heavy night. The condition of the love-smitten woman, 7 the 
blowing of the oppressive northern winds, 8 the oncoming of 
the rainy season, pseudo 9 as well as real, 10 when the hero 
would return as promised have all been vividly portrayed. 
The fever of love is being fanned into white-heat by the 
nothern winds. The world-life for the Nayaki without 
Nayaka (God) is felt to be oppressive-it now appears to be a 
vast ocean which is dark, gloomy and serenely indifferent. 
The most poignant experience then runs with the collapsing 
feeling. Such is her codition that streams of water are flow¬ 
ing from her deep ocean-eyes. 11 The heart’s lord the bride¬ 
groom had not arrived. An attempt is made to care for her 
lovc-sickness with magic such as that practised by devil- 
ostraciser and it has become an utter failure. The N5yaki 
knows that the cure will prove futile because she knows the 
cause* of her deepening distress and she is also aware of the 
chasm that separates her from her beloved Adorable Object 
of Union. 12 Then there comes the gentle breeze gathering 
the tu)aci-sccnt nearing towards her. Now her joy is 
exceedingly great and intense. 13 

7. TVR. 2. 

8. ibid. 4,5, 13, 28, 35, 41. 

9. ibid. 7, 18. 

10. ibid. 52, 68. 

11. ibid. 16, 17, 18. 

12. ibid. 20. 

13. ibid. 25. 
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The Nayaki has an ecstatic feeling but not yet a vision 
of presence. This makes her a little life-interested. But she 
is dragged into the divine centre. She yearns for the 
experience of his presence. She hopes that He does keep up 
or abide by His promises. 14 She lapses into herself and her 
loneliness leads to suffering. This second stage reveals her 
disgust at every other being that has some sort of connection 
with the Divine She pleads with swans, herons and even 
clouds to take her plaint to her beloved Lord. 15 She even 
laments that outer objects prevented inward growth and total 
offering. 16 Her own inner voices, friendly to her, feel the 
callousness and irresponsiveness of the Lord aud there is 
material and self-regarding voice within that even fears that 
die has entered into a veritable jungle of death. 17 At one 
stage even lulaci which she has considered as Lord's grace 
which is invigorating and increases her faith in Him has 
proved like remembrance - transitory ecstasy-food for 
memory, for rumination. At another stage she finds every 
tree, every bush, every could, 18 every blue lily 19 to reveal 
nr recall Lord. Such is the intoxication of the vision, slow¬ 
ing blossoming out of the faith, prayer, longing consecretion, 
and refusal to have anything to do with material and physical 
and sensory joys or wants When searching for the beloved 
in every place, the Parankusa NSyaki is gifted to perceive 
the Divine in all things, the visvariipa . the world-divine Love 
form. 20 Then His eyes welling up with love for all, that 
beauty of His lotus eyes, that beauty of Form, His superb 
[ironmess, are one after another revealed to her, all too deep 
fur expression and overflowing all experience. 21 The stage is 


M This reverberation of the feeling of hope coming to her mind is an 
Akam motif. This kind of suggestion, sometimes occurring in 
more than one hierarchic layer is called iraicci (Tol. Poru[-Sutra9J 

15 ibid. 30,31. 

10 ibid. 32. 38. 

17 ibid. 35, 36, 37, 70, cf. v. 19. 

IH, ibid. 32. 

Iv ibid. 38. 

70 Ibid. 39. 

.M ibid 43. 
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psychically one of ardent expectancy. It would be clear that 
it is of the intensest quality. Now a soothsayer is sought 
after to give advice; she has diagnosed her real malady as 
God-infection. 22 Neither physical malady nor any psychical 
one is there; the real condition is soul-aspiration. And what 
she is yearning after is the total personality of God, nothing 
less can help. She has become thin; 23 her anguished cry is 
heard indeed, for she begins to hear the voice of the supreme 
Lord urging the charioteer to drive fast. 24 The Lord’s own 
anxiety to meet and save the soul is great. ^low the true 
rainy season has arrived indeed and the period of union is at 
last at hand. 25 The Nayaki likewise has become tearfilled, 
inconsolable, since none but God could help. Urgency 
prompts her to send further messengers, this time, the beetles 
and bees. The significance of messengers of these kinds may 
be due to the fact that they have closer intimacy with the 
honey-laden garland of God. 2,1 Then happens the arrival of 
Lord not yet in front but intimated by the cool sweet southern 
breeze. 27 

The third coming is nearer and more intimate than any 
prior. The Nayaka’s love for the Nayaki is made manifest 
by his secret presence that presents an aura of happiness. 
His passion too is manifestly sincere and reciprocativc as a res¬ 
ponse to the agony of love of the Nayaki. Faith has deepened; 
the impossible has now a chance of fulfilment. The Nayaki 
has to get her assurance, and perfect assurance that she would 
be meeting her Nayaka. The maid comes to her help. It is she 
who consoles both the Nayaka and the Nayaki. She narrates 
the greatness, goodness, puissance, condescension and other 
qualities of the Nayaka and asks her to wail till His arrival. 28 
She speaks to the Nayaka also about the inconsolability and 


22. ibid. 53. 

23. ibid. 47. 

24. ibid. 50. 

25. ibid. 52. 

26. ibid. 54, 55. 

27. ibid. 56. 

28. ibid. 58. 6J. 
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utter helplessness of the Nayaki; she also points out to Him 
the uninterrupted aspiration or total consecration or offering 
of her to Him. 29 The Nayaki refuses to listen to others who 
say that she has not His grace 30 and finds fullest consolation in 
reciting constantly His name. 31 Such is she in complete absorp¬ 
tion. In the recesses of her being there occur visible changes. 
The Lord has indeed arrived; her beauty has increassed. It is 
not the physical beauty now but the beauty that is intrinsic, 
psychical, inalienable, of knowledge too 32 . She is in the 
madness of love; she is transforming herself in the passion of 
her Lord. Everywhere she sees His glory, a hallucination as 
it were. 33 It is under such conditions of psychical exaltation 
and complete overwhelming absorption that the tulacicool 
fragrant breeze blows from the direction of the Divine. 34 
There is silent grief of being separate from the Lord unlike 
those who are blessed to be always.by His side, inseparably so 
in worship, work and service, and the present loneliness and 
evening darknesses arc symbolic of the soul's (Nayaki’s) 
despairs and languishments. 35 But they are no longer of the 
doubting kind, for absolute fidelity is affirmed. 36 There is 
impatience and grief which are results indeed only of the 
separation from the Nayaka. 37 The whole situation indeed 
breathes a tense atmosphere of denouement. There is to be 
a glorious marriage a divine embrace of the soul by its true 
and inalienable Lord, a superb acceptance of her by the Divine 
us an eternal companion. The states of consciousness at this 
high place or altitude of Divine Gnosis are veritable master* 
pieces of Vision. 38 


2V, ibid. 62. 

10. ibid. 63. 

y\ ibid. 64. 

i *. ibid. 74, 75. 

U ibid. 80, 82, 85. 86. 

M, ibid. 74. 

IV Ibid. 77. 78, 79, 80, 86. 

If. ibid. 91,95,99. 
u ibid. 87, 88, 89. 90. 

IN ibid. 96. 97. 
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Thus the poem is an account of the pilgrimage of the 
soul to its real Self, of the Niyaki to her real and eternal 
Nayaka, the Lord. Nammalvar has shown that one who sees 
God becomes a woman. 39 Such is the mystic nature and 
rapture of the soul in relation to the Universal Soul. 

TIRUVSCIRIYAM : This poem, which is stated to be a 
mystic rendering of the truths of the Yajur Veda, is the second 
work of this AJvar and it is the smallest among his works. It 
consists of seven verses in aciriyappa metre 40 arranged in 
the Antiti scheme 41 and the poem takes its name of the 
metre employed. This small poem teaches within the brief 
compass of seven verses the tattva (Nature of Reality), the hita 
(the Means) and the purusartho (the Goal of human endea- 
vour) as well as the obstacles to the attainment of that ideal 
and goal. 

In the opening verse the nature of God is explained as 
the supremely adorable Transcendent Object. God is com¬ 
pared to a mountain in the ocean, the Rock of Ages in the 
samsara; the Tirivikrama-nvaffira of Visnu, His primeval 
dwelling place as N'.rayana in the waters of the milk ocean. 


39. The Akam motif found in Cankam literature, beautifully syste¬ 
matised in Tolkappinm t has bern excellently handled by this Ajvar 
for the divine purpose. 

cf . Bhagavatanu V. 5; 15. 16. The motif has received a different 
treatment. It has been stated thai^ those, who enter the IlSvarta 
country where £iva is worshiping Narayana as Sankarasna become 
women at once, due to a curse. (Perhaps curses by gods or god¬ 
desses may be symboiic of good leading to revelation of reality). 

40. Verses 1, 2, 3, 4 and 6 are Niiaimantila acirivappSs and 5 and 7 are 
NZricai Sciriyappds. 

41. But in this poem the ending of the last verse is not the beginning 
of the first one. This along with the fact that the Alvar’s name is 
not given in the last verse as he has given in Tiroviruttam and 
TiruvQymoli have led some to think that the poem Tiiuvaclrivam is 
not a complete poem and some of the verses might have been lost. 
But this is not sufficient ground to arrive at such a conclusion as 
the other poem Periya TUitvantati also does not have his name. 
The only possible reason may be that the A|var has not preferred 
to mention his name in these two works. 
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His perfect creative yoga called susupti of the transcendent 
Prajtid and that wonderful form the gods ever adore and would 
like to behold, are all described together. The second verse 
revealsthe Alvir’s infinite ava or desire to worship the lotus feet 
of the Divine whose sovereignity is so fully established by the 
three-strided Tirivikrama. 4 - The third verse points out that 
offering oneself to God will involve also the devoted and 
consecrated service to the devotees of God ( afiyars ) who have 
realised the truth that their “l” is God alone. But the Alvar 
feels also that not all devotees can equal the one Lord, 
because their powers are only God-limited since they are 
God-granted. It is necessary to reach the source. So the 
supreme ideal is indeed the Supreme alone, who has become 
the ;, 1” of oneself and of all and the fourth verse therefore 
points out that it is the refuge at His feet alone that grants 
supreme felicity. The fifth verse gives a grand description of 
a visvarupa darsana , the vision of the World Omnipervasive 
Form of the Lord which is a tender grace-granting figure 43 
and it is to that Supreme Divine that sarandgati is to be 
performed. The sixth verse points out the weaknesses of 
mankind, its inveterate tendency to choose the evil and not 
the good means which is God Himself and also the sympathy 
of the A]var to them. 44 The seventh and final verse makes 
the stern determination to worship the Supreme Godhead 
nlone for He is the cause, the One Being, constantly reiterated 
in the earlier verses, who, unaided, creates, sustains, redeems, 
loves and succours, withdraws and manifests souls and all 
creation in perfect freedom and perfection. 45 In short, this 
final verse most conspicuously shows the original total cause 
of the existences to be Himself. 


42. cf. Tc. V. 108. 

W The description given in the verse is that of the great exploit of 
Visnu which, it must be remembered, is nowhere attributed to any 
other godhead in the Vedas, cf. M. Tv. 17. 

1*1. The commentator Periyavaccap Piljai remarks that the intensity 
and volume of the Alvar's note of sympathy will be sufficient to 
reach all the worlds wherever such ignorant people are inhabited. 
Again Cf. TVM. 4. 6: 2. 3. 7 and 8. 

Cf M Tv 69; Peri. Tm. 11. 6 : 2 and 3. 
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PERIYA TIRUVANTATI: This poem consists of eighty seven 
verses in veppa metre (N6ricai venpa) and the work is said to 
be the essence of Atharvana Veda. Even though the poem 
contains eighty seven verses it is called Periya Tiruvantati 
(Great Tiruvantati) because its greatness consists in the 
beauty of its diction and in the beauty of its esoteric meanings. 
Another reason may also be attributed to its name as the 
A}var himself says in one verse, 46 rather humorously, that he 
is greater than God since he has in him the God who is the 
owner of the two worlds, the celestial and the terrestrial 
(;ubhaya vihhutis); and the work which speaks of the Ajvar’s 
greatness is called Periya Tiruvantati. 

The purpose of the whole poem is to instruct the mind 
to worship the greatness of God. It is intended to make the 
mind attain its real status, svarupajnana and make it bathe 
fully in the flowing waters of the Divine goodness, greatness 
or majesty and love. The Alvar begins the poem by expressing 
his extreme desire to praise the infinite auspicious qualities of 
God; but he feels his inability to grasp the glory of God. He 
submits to the Lord how He transcends words and is beyond 
praise. The tone of apology in particular is noteworthy 
where he says, “Please do not get angry with us, because we 
indulge in such love-antics of ourq*" 47 And he seeks to justify 
the lapse by referring to the love thai impels men to take to 
praise Him. As he sings in seven more verses 48 this feeling of 
unworthiness, for worship overtakes him again, and in the next 
verse 49 he says “Who are we and where is worship of 
Tirumal ?” If at all the only persons who can possibly claim 
to worship Him are the eight Vasus, the eleven Rudras, the 
twelve Adityas, and Siva and Brahma and concludes "We 
have to our credit) immense faults/' There are other pacu- 


46. P: Tv. 75. 

47. ibid. 2. The verse uses the plural '‘\vp” throughout and not the 
singular “I”. It must bo taken for granted that the Alvar here 
sings about the unwortbiness of mankind as a whole and not of 
himself alone. 

48. ibid. 3 to 9. 

49. ibid. 10. 
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rams in this poem disclosing a similar frame of mind. 50 At 
another stage the Alvar says that by praising the God’s 
auspicious qualities, all our sins will be washed away. 51 
Among the innumerable qualities, saulabya , 52 vctt'salya 53 
sousilya , 54 have been praised. The attraction of the Lord is 
great, for He is independent, and He has made several des¬ 
cents which show His inimitable ever ready grace, incompara¬ 
ble, perfect indweller of all creatures. These distinguishing 
features make us get closer to Him. 55 The nearness to God 
is only a token of sacrificing our egoism. “By becoming 
the servants of God, we have become as it were His sacred 
sandals.” 56 Service is sacrifice and once this is made, God 
becomes nearer and uses us for His divine purposes and thus 
we become dear to Him The path and way is God. 57 Sacrifice 
or surrender makes the Divine come close to the soul and 
destroy all obstacles. 58 He becomes the protector of the 
soul. 59 The necessity, however, is that the soul should desire 
Him intensely and devote itself to Him and His service. 
Indeed He alone is the adorable, worshippable object. 60 Then 
the A]var describes the process of his absorption. 61 The Lord 
has become his father, mother and teacher and has established 
with him every kind of relationship. 62 

The topics once dealt with recur 10 be treated more 
than once and present no scheme as in the case of his other 


V) ibid. 14, 20, 32, 34, 38. 59, 84. 

M. ibid. 15, 38. 

V ibid. 36, 37. 

M, ibid. 17. 

M ibid. 19. 

n ibid. 24. 

V. Ibid. 31 

W ibid. 46, 47, 48, 52. 

ibid. 33. 
i'i ibid 36. 

ibid. 42, 43. 

ti I ibid. 38. 40, 41, 45, 46 47, 49, 52, 53, 55, 56, 60, 62, 63, 64, 68, 69, 
70. 76. 

f. ‘ ibid. 5, 77. 
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three works. There are several types of meditation or prayers 
to the Divine to come closer to the soul and make it His 
servant. And a superb note presented in one verse appeals 
to our mind; the realisation of the Lord here on this planet, 
in this mortal existence, will remove every desire for the most 
desirable paramapada . 63 The Lord indwelling in the heart of 
the devoted servant and contemplative will make all sins non¬ 
existent. In short, the teaching of this poem mainly consists 
in revealing the most fundamental aspect of the doctrine of 
Surrender through service to the Divine, which alone makes 
for the inward realization of the Divine at the very heart of 
the devotee. The steps for this are devotion, service or 
servantship, contemplation, indwellingness, intimacy, exalta¬ 
tion and infinitisation or divinisation. 

TIRUVAYMOLI : This long poem consisting of 1102 verses 
in nine types of metres 64 arranged in 100 decads which are 
divided into ten sections known as 'Patm'S* This work is 
considered to be the essence of the Sama Veda . The hymns 
of other Alvars are to the effect that the attainment of 
Vaikuntha is not to be preferred to the enjoyment obtaina¬ 
ble on this earth by loving Him and singing about Him. But 
Nammalvar’s God-love is on a level far more exalted and far 
more intense. It is more an organic craving than a mere 
mental feeling. It is more or less a consuming passion. It is 
seen in this poem the hide and seek which the eternal enchant¬ 
ing lover of his heart plays with him, at one moment the joy 
of the incomparable blessing, at the other the feeling of 
isolation, the despair of the dark chamber with intermittent 
glimpses of the love; finally the eternal joy and light of God, 
to whose presence he is taken with all pomp and grandeur. 66 

63. ibid. 67. 

64. Koccakakkalippa, aciriyatlurai, kalinilauturai, vaftcitturai, ar licit 
aciriyaviruttam, eluclr aciriyaviruttam, encTr aciriya viruttam, 
kaliviruttam and vanci viruttam. 

65. One ‘ Pattu ’ contain* ten decads each decad approximating to 100 
verses. Each decad is called a TiruvaymolL Therefore one 'pzttu' 
will contain ten Tiruvaymo/Js. Throughout this thesis the decad is 
referred to as hymn. 

66. TVM. 10. 9. 
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In between these moods, the Alvar addresses the world and 
directly delivers his message of Love and Hope. He often 
tries to express the inexpressible, in mystic songs of Akam 
poetry. His is a heart-raelting poetry giving us the quintessen¬ 
ce of his divine experience. Even in such moods the idea 
ofkura) finds a place in his verses; 67 the very line of one 
kural is embedded in one verse. 68 

The first section of a hundred verses insists on kainkarya 
to God as the chief goal of life. 69 Bhagavan is the Supreme 
Lord, 70 who is ever adorable, accessible, 71 holy and blissful 72 
and the Saviour of all. The second section analyses kainkarya 
in all its aspects, pointing out the obstacles in the way, 73 and 
concludes that kainkarya is only for His satisfaction without 
any taint of egoism. 74 In the third section, kainkarya has an 
extended meaning as it finds its completion in Bhagavata 
kainkarya (service 10 the Lord’s devotees or godly men), 
irrespective of their birth or status 75 It is the Alvar’s firm 
conviction that the intensity of one’s devotion to the Lord 
will be explicit in one’s devotion to the Lord’s devotees. The 
fourth centum traces the way in which the obstacles to the 
divine life like the temptations of aisvarya and kaivatya , are 
surmounted. 76 The Alvar makes it clear that the greatest 
obstacle lying in the path of kainkarya is the enjoyment of 


r.7 ibid 5. 3. 1,2. cf. kuraL 1147. 
ibid. 5. 3 : 3 cf ibid, 
ibid. 1.1:1 and 1. 10: 11. 

70 ibid. 1.1. 

71 ibid. 1.3: 15 

7 i. ibid. 1. 6; 1. 7. 

71. ibid. 2. 3:10. 

M ibid., 2.9. There is an anecdote in the hu according to which 
when Empar begins his discourse on I his 7iruvaymo]i he used to 
examine each one in the audience present weed out the undeserving 
and close and bolt the door signifying perhaps there is none in the 
world qualified to listen to the purusartha which is its purport 
(vide : Tomilakkam Vol. II (Ed. 1952), p. 241 

M Ibid. 3. 7:9. 

ibid. 4.1 : 1.9, 10. 
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sense pleasures. 77 The fifth section is justification by the 
faith that the Lord Himself removes these hindrances. The 
Lord Himself has shown His feet as the upSya by which to 
have whatever the AJvar wishes to have and to avoid whatever 
he wants to avoid 78 This part contains the decad on the 
deity at Kumbakonam which had been the key to Nathamuni 
to unearth the whole of Nalaytram 79 The sixth section is 
rather the epitome, the sum and substance, of the spiritual 
experience of the Tamil seers (or AJvars). It is an important 
stage in the spiritual life of this Alvar, who is extolled as the 
super -prapanna of Sri Vaisnavism, as it defines prapatti as the 
only way to God and the whole attitude of devotion is 
consummated in prapatti or self-surrender. 00 But mukti or 
release from the cycle of births and deaths is not yet in sight 
to the Alvar in spite of self-surrender to the Lord and so the 
Alvar portrays his feeling of dejection in the seventh centum. 
At first the Alvar thinks of the cruelty of God in subjecting 
him to further hardships in the world of samsara ; 81 but very 
soon he realises the reason for ihe delay to mukti as perhaps 
the Lord enjoys his hymns, however imperfect they may be 
and that is also by His divine grace. 82 The eighth centum is 
an account of the purificatory value of the Alvar’s disappoint- 
mentasit leads to further self-naughting and introversion, 
and increases the hunger of God. 83 It is seen here the 
redemptive love of God who is drawn by love and dwells for 
ever in the heart of devotees with a view to saving them from 
sin. 84 In the ninth centum the Alvar’s feeling of dejection is 
soon transfigured into hope .and it makes love an irrepressible 
longing. 85 It is shown here God as the eternal friend and 


77. ibid. 4.9. 10. cf. KuraUl 121 cf, also TVM. 7.1. 

78. ibid. 5.7. 10. 

79. ibid. 5.8. 

80. ibid. 6.10: 10. 

81. ibid. 7.1. 

82. ibid. 7.9. , 

83 ibid. 8.1; 8.3; 8.4; 8.5. 

84 ibid. 8.6; 8.7. 

85. ibid 9.3; 9.4; 9.10. 
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companion to the mumuksu.™ The tenth and last section 
marks the completion of the spiritual progress of the Alvar. 87 
ft give's a glowing account of his glorious ascent to Vaikunfha, 
his divine abode and thus the attainment by him of the eternal 
bliss of Brahman having its fruition in kalnkarya - 88 Here 
God is shown seeking the Alvar more than he seeks God, 89 and 
so He can be called aptly the “Hound of Heaven.” 

* * + * * * 

The descriptions of the shrines whose praises the Alvar 
has sung here contain the representation of the intense passion 
for the Lord in the ideal setting of the beauteous natural 
scene. The hills, thick with forests and marked by the 
presence of the beasts, get a vivid description. 90 The surroun¬ 
dings of some shrines breathe the aroma of the fragrant 
offerings made in the sacred fires, revealing an atmosphere of 
Vcdic study. 91 The sprightly movements of the fish in the 
adjoining fields of certain shrines add to the attractiveness 
of the places testifying to the peace and plenty reigning these 
u'' a gift from the particular deity to the local inhabitants for 
which act of grace they remain ever grateful to Him. 92 

GENERAL PURPORT OF THE HYMNS : The hymns of 
I tic Alvars, without any exception, hold that Narayana as the 
Nupreme Lord, the inner Controller of all beings; He is also 
i he Creator of the Universe. The efficacy of Mulamantra has 
been stated by the Ajvars in unequivocal terms in their poems. 
The poems of the Alvars deal extensively with the enjoyment 

Hr*. ibid. 9.1; 9.2; 9.4; 910. 

til ibid. 10.1; 10.2; 10.4; 10.6; 10.7; 10.8. 

Hit ibid. 10.9; 10.10. 

HT This trend is seen from the hymn 10.6 to the hymn 10.10. Nam- 
pil|ai, the author of Thirty-six Thousand when he begins his 
commentary to the hymn 10.6 refers to ihis trend : “We sec the 
Ajvar pursuing God from the first verse of Tiruviruttam up to this 
hymn; and from this onwards Gjd’s pursu t of the Alvar is noted” 
(l{tin Tamilakkam , Vol. X., p, 183). 

■mi TVM. 2.10; 3.3; 10.8. 
ibid. 5.7; 7.3; 8.6. 

■U ib.d. 5.9; 6.1; 7.3; 7.10; 8.4; 8.9; 9.2; 9.6; 9.7; 9.8; 9.10; 10.1; 
10 . 2 ; 10 . 6 . 
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of area form of God in several sacred spots. In all, Tiruman- 
kaiyalvar has sung about 86 out of 108 Divya Desas; and 
Tontaratipotiyalvar has sung only one, and that is Tiruvaran- 
kam; and Tiruppanalvar has sung Tiruvarahkam and Venkatam. 
Other Alvars have sung a considerable number in their praise. 
Again the A|vars refer to innumerable auspicious qualities of 
the Lord and revel in them especially krpn , saulabhya and 
sausilya\ and so many avaffiras which arc the concrete manifes¬ 
tations of kfpft and its periodic invasion into all species when 
evil triumphs over goodness and creates a crisis in moral life 
figure in their poems. Even mythology becomes real and 
vivid to these imaginative poets; and the stories based on 
mythology are told with a grasp of their essential message. 
The stories - sometimes cruel and wild - become revelations 
of only the love of the Lord to the suffering jfvas. It may, 
in this connection, be pointed out that the novelty, superiority 
and popularity of the hymnal literatute of the Alvars in Tamil 
is due to the hai.py blending of spiritual love with the literary 
form of human love. 93 


93. Tiruvalluvar Nulnayam, p. 86; Studies in Tamil Literature am! 
History, p. 275. 



Section IV 


VAISInAVITE religion and philosophy 
IN THE NALAYIRAM 

SUMMARY 


This section forms the main part of this thesis 
wherein the aspects of religion and philosophy of the 
Alvars, especially that of Nammalvar, are fully dis¬ 
cussed. The already existent concepts of Vaisna- 
vism paved the way for the Alvars for the formula¬ 
tion of Vaisnavite theism, though not as a system of 
thought Nammalvar recognizes the Upanhadic 
concept of Brahman and the one accepted in theology 
as a personal deity and identifies Him as Narayana 
with Sri in his poems. His complexion and other 
individualistic traits are shown to arrest the mind of 
the devotees. 

The Lord's attributes which lie beyond human 
comprehension are sat yam, jndnam* and anantam. 
These are the chief attributes which form the basis | 
lor the admission of countless qualifies. Bliss 
(,iininda ) is an important attribute of the Lord which 
produces delectable experience in His devotees. 
Among His qiany auspicious qualities, saulabh ya , 
\ausilya, vdtsalya, dayd have much attraction for 
the Alvars. The five forms of God, the transcen¬ 
dent. the grouped,) the divinely descended, the 
immanent and the idol forms mentioned in the 
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Agamas arc accepted by the A Wars and they express 
their experience of such forms in their utterances. 
God in the transcendental state possesses the super¬ 
essential qualities of sat yam, jnanam , anantam, ama - 
lam and dnandam. In the grouped form the Lord 
manifests Himself as Vasudeva, Sankarsana, Prad- 
yumna and Aniruddha. The avatdras of God takes 
place ( Vibhava form) when evil triumphs over good¬ 
ness and creates a crisis in moral life. There are 
frequent references to such avat&ras as Varaha, 
Vsmana, Narasimha. Rama and Krspa. The fourth 
state of God, antarydmin , makes the souls pulsate 
with their creative life and participate in their inner 
joy and make the mortal selves immortal. The fifth 
state is the idol which is th e re servoir of redemptive 
mercy. In fact, the poems of the Ajv*rs are the 
treasure of their experience of this form. Namm»l- 
var in one hymn of ten verses stresses the easy 
accessibility of area. It has also been pointed out 
that the Alvars revel in the exploits of NarSyana 
both in the para and vibhava states and these saints 
have frescoed them in their hearts, so to say. 

The nature of self is clearly realized by the 
Ajvars, particularly by NammaWar; but they have 
n ot em ployed the classification of selves as nitya, 
mukta and bhaddha Nsrayana is the creator, pro¬ 
tector and destroyer of the Universe. A number of 
verses in TiruvdymoU refer to the involutionary and 
evolutionary processes of the Universe. The inter¬ 
relations of God, self and the world have been 
explained on the basis of karma. Isvara as the 
sarjrin of all is clearly intuited by these saints and 
He is considered as having endless glories or posses- 
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sions. The lald-vibhuti exists for His sport and 
nityavjbhuti is time as eternity. 

The Alvars have a strong faith that the Lord _’s 
grace alone could lead us to emancipation. They 
dived deep in the ocean of His auspicious qualities 
through their love they had for Him. To them 
God’s daya is more attractive; He is daydnidhi to 
them. In the act of operation of God’s grace, the 
voffice'pgrformefl by Laksmi is unique and significant. 
The Alvars lay emphasis on G od-lov e. This God- 
love or ‘ava is seen to have been mentioned in their 
poems. To Nammalvar God is the food he eats, the 
water he drinks and the betel he chews. The Alvars 
in general could not give up the great joy, the ecstasy, 
they were having by their communion with Him as is 
seen from their poems and references to this aspect 
are countless. In their ecstasy of their mystic expe¬ 
rience, pain and delight take their positions alter¬ 
nately. The apparent contradictions of the world 
proclaim only with a loud note that He cannot be 
comprehended by man. The god-experience is called 
'amutu by the Alvars. To Nammalvar is "Edam 


The Alvars are Nature jnystics. The basis of 
mouI and Nature is Trod who is described under 
various names by different thinkers. Nature, accor¬ 
ding to the Alvars, is the theatre of the Divine Ilia 
of Love and the Lord wears the garment of nature 
and plays with the finite self till the two are united, 
l o them the universe of cit and acit has its unity 
only in God. It is the creative expression of the 
divmc sports of love. The intense love of the mystic 
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for God has one fundamental characteristic feature, 
namely, he chooses to be quite submissive to the 
Lord and is passive. Whether man or woman, the 
\ mystic has much of the nature of woman. The 
mystic passes through several stages which a bride 
I undergoes in the periods of wedding-day and honey* 

\ moon. The view that God is the bridegroom' and 
the devout soul of the devotees, the bride is an alle¬ 
gorical expression of the intimate communion bet¬ 
ween the soul and God. This aspect of < 'Bridajb 
■ iriysticisTn is seen in abundance in the poems of the 
Alvars' especially those of Aptal, Tirumankaiyalvar 
V and Nammslvar. So they give expression to their 
mystic feeling in the language of love and in this 
mode they have adopted the technique otYjoye,' 
poetry.' In explaining the bridal mysticism it has 
i been shown that Bhagavat-kajnci is different from 
\ visaya-kama. All the technical aspects of Akattinai 
are successfully pressed into service by the Alvars in 
their portrayal of love indicating thereby that bridal 
mysticism is only a mental process which transports 
the mystics of either sex to a plane above the physi¬ 
cal one and that it is a masterly device selected by a 
poet-devotee to give vent to his . feelings of passion 
and love for God. ^ 

The intense kind of God-experience or com¬ 
munion does not last long. iTt is a gift from God 
and the devotee is to remain only waiting for receiv¬ 
ing it. Being aware of his inability to work for it, 
he feels the imperative need for prayer to get His 
grace. The primary requisite for undertaking the 
act of worship is the purity of instrument ( karana ). 
It has been shown that this worship can be per- 
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formed by body, speech and mind and this worship 
is referred to by the Alvirs as ‘ pucai ’ or 'pacaUai'. 

By worship one can get rid of his mental impurities. / 
Different kinds of prayers are indicated here; several 
modes of bhakti are pointed out. Acts of woTTcship, 
whatever form they take are reducible to the level of 
service {,kaihkarya ). It has been shown that kaih¬ 
karya can be undertaken to God in any of His forms 
and since the para, vyuha and antaryamin arc not 
within the easy reach of the mortals, the Vaisiiavite 
school has preferred to enjoin service to the deity in 
the area forms. 

The cult of bhagavatas is an important aspect < 
in the Vaisiiavite religion. Many of the Alvars 
express their desire of being the God’s devotees. It 
has been shown that the devotees of Visiju had their 
existence even in the days of Tolkappiyam. In 
Vaisnavism the cult of bhagavata worship is consi¬ 
dered greater than the worship of the Lord Himself 
according to ancient texts. The Lord is immensely 
pleased at the service rendered to the devotees who 
arc His very self. M^turakuviyalvar is the best 
instance of a devotee of Lord’s devotee. Namnv 1 !-. 
w>r likes to have the company of the devotees of the\y 
Lord even in the state of release. It has been shown 
here that the celebration of festivals and observances 
of the sacred days play an appreciable role in the 
bhagavata cult and that the poems of the Alvjrs refer 
to the occasions of festivals connected with temples. 

The ultimate goal of the religious philosophy 
of Vaisnavism is moksa which is the state of the 
release of the soul from bondage to karma. Nam- 




268 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ SECTION 


m*lvar conceives moksa as the God’s abode and 
also a place of free souls who are real immortals and 
refers to this place as “ tuyar ilia vjtu ". It has been 
shown that the two concepts ‘ celkatV and ‘ mskkati’ 
in combination may be interpreted to mean the 
straight and shining path of arcirati gati as men¬ 
tioned in the Upanisads. The means of salvation as 
suggested in this faith is devotion and self-surrender. 
The spiritual experience of the Alvars is epitomised 
. in the saranagati of Nammalvar. Almost all the 
J ' Alv«rs speak of their self-surrender to the Lord. 
That the purports of three secrets, mula-mantra, 
dvayamantra and caramasloka contain the essen¬ 
tials of Vedanta have been explained here and also 
shown that the mantras reveal the role of divine 
grace in the play of God seeking man and man seek¬ 
ing God. The implication of th e co ncept of God¬ 
head as Narayana with Sri has been brought out 
The soul’s ascent to the Absolute as visualised by 
Nammalvar and the welcome offered to it in Parama- 
pada are indicated. 

It has been shown that the teachings of the 
\\ other Alvars are similar to what Nammalvar contri¬ 
buted. But they have tried their hands in employing 
several forms of compositions. The first three 
Alvars have respectively parabhakti, parajnariL and 
par an >a bhakti all to almost the same degree, but 
their compositions reveal that each one of these is 
prominent in the work of each one of them. Intense 
meditation on the nature of reality made Tirumalicai- 
yalviir realize the truth about Godhead. The Tirup- 
palli Etucci of Tontaratip-potiynlvar is a fine 
pastoral poem which is intended to awaken the Lord 
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in the early hours of the morning. The other work 
is Jir umaj ai (Sacr ed G arland) which name was 
given to it on an analogy to his service of rearing a 
flower garden and wreathing the flowers into garlands 
for the Lord which was considered great by him. In 
these verses he advises people to utter the nam e of 
God by citing his own painful experiences with 
wofffen. — Kulacekaralvar’s passionate longing to 
worship the Sleeping Beauty at Sri Rangam, his keen 
desire in having the company of the bhagavatas 
while worshipping the deity, his intense longing to 
be reborn in Tirumalai hills in any capacity, his 
representing of his absolute dependence of God for 
protection and the apt analogies to illustrate this 
aspect show the intense devotion of the A]var. His 
depiction of the love which the cowherdesses had for 
Krsna his depiction of motherly feeling in the 
person of Devaki and the fatherly affection in the 
person of Dasaratha are marked by their naturalness 
and direct appeal to our feeling. Tiruppanalvar’s 
AmalaUaiipira}} is unique for its intense relegious 
feeling and gives a very graphic description of the 
Lord at Sri Rangam 

Tirumankaiyalvar is the only Alvar who 
Miccessfully tried his hand at various forms of com¬ 
positions in wide varieties of metres. His two Matals 
me a unique contribution to the Akam poetry and to 

the history of bridal mysticism. Among other 

Alvirs he has shown greater attention to the descrip- 
Ihvii of Nature. Many folk-song motifs are success¬ 
fully handled by this saint. The cardinal tenets of 
I In- Visistadvaite system find their support in the 
pouns of this Alvar. Periy*lvar is noted for his 
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mangalosasanam to the Lord by wishing well of God 
and praying for His well-being. He is also marked 
for his depiction of Krsna’s childhood in a variety of 
situations so beautifully as to lead the scholars think 
that he is the founder of Pillai-t-tamiJ type of litera¬ 
ture. Antal's two poems Tiruppavai and Nacciyar 
Tirumoli flre, from the point of view of bridal mysti¬ 
cism, inspired lyrical rhapsodies which are the 
quintessence of mystic love poured out spontaneously 
with unpremeditated but self-concealed art. The 
first teaches people of their utter dependence upon 
God and of the need to serve Him. The Vaisnavite 
tradition has attached great significance to Tirup- 
pallantu of Periyalvar and to the Tiruppavai of 
Antaj in the daily worship both in the houses and in 
the temples and in fact both these saints, father and 
daughter, have come to occupy supreme position in 
the recitation of the Nalayiram. The decad “ varana- 
mayiram" of the Nacciyar Tirumoli is now recited 
on the occasion of the marriage in the Vaisnavite 
families. 


Maturakaviyalvar’s Kanninun Ciruttampu which 
is to be sung before the recitation of Tiruvaymoli is 
undertaken because of his sincere devotion to his 
preceptor Nammalvar. Amutanar’s Ramduuca- 
liiirrantati is another poem praising the greatness of 
the preceptor Ramanuja by his pupil. It is said that 
the teachings of Nammajvir were ever in the mind 
of Ranvmuja and guided him in writing his philoso¬ 
phical works. Throughout this chapter it has been 
| stressed that the Alvars are mainly instrumental for 
’ the popularisation of the area form of worship. 
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Whenever the worldly attractions were irresis¬ 
tible the Alvars piayed to God for saving them from 
getting entrapped by the senses. Occasionally they 
offer a bit of advice also to humanity. Nammajviir 
starts singing for the redemption of his fellowmen. 
This feeling is more pronounced in his Tiruvsymoli. 

In several places he draws God’s attention to the 
world. It has been shown that they are not pre¬ 
ceptors to reform the world and enforce ethical code 
on people. It has been shown that the Ajviirs are 
the band of mystic people who came in the line of 
Veclic tradition. Naramajvar is spoken of as “warn 
tamil ceyta moral} " (maran who rendered the Veda t 
into Tamil). To many'dfthe A c ary as after N at ha- 
muni, Nalayiram became reputed as Ta niil Vedas 
and Tiruvaymoli as the Upanisad. Just as the Vedas 
b;came the supreme authority as a source book of 
knowledge about ultimate truths, so also these 
matters which have attained popularity through the 
Nalayiram justify the compositions of the Alvars to 
get the appellation Vedas and the Nalayiram can be 
termed as Dravida Veda. 




Chapter XIII 


THE GENERAL APPROACH OF THE ALVARS 


The vast Sanskrit literature represented by the Agamas , 
PurZnas and epics and the ancient classical Tamil literature 
provided the Alvars with sufficient data about the theistic 
aspects of philosophy and religion. Much material was then 
available to them to develop the already existent concepts of 
Vaisnavism into a fully developed form of Vaisnavite theism 
though not as a system of thought. 


A 


The significant imports which arc conveyed by the 
names Visnu, Vasudeva and Narayana are meant to be denoted 
by the name Narayana itself which the AJvars use frequently 
to refer to the Supreme Being . 1 The Pauranic representation 
of Visnu as one of the Tirimurttis and as having more power 
and individuality over the other two and being quite indepen¬ 
dent of them also is retained by the AJvars. The earth which 
was lifted by the Lord in His descent as Varaha. gained an 
eminent position in the Puranas by getting married to Him . 2 
but it is in these composition? of the AJvars that she (Bhu) 
gets the status of becoming His consort along with Laksmi . 3 
The influence of the Tamil versions of the Bhagavata story 
added Nappinnai as one more consort to the Lord . 4 The 
divine form with its dark complexion, together with the 
distinguishing marks such as conch, discus and others, is 
repeatedly mentioned by the AJvars to demonstrate the easy 
accessibility, approachab lity and identification of the Lord. 
Another trait of His that finds reference in the Nalftyiram is 


t. PcriyS]. Tm. 4.6; Peri Tm. ! 1; N3n. Tv, 1; T.V.M. 1.2: 10. 
et\ £ri Gunaratriaf/jii4o t 26. 0 

Peri. Tm.4.5 5; lil.Tv. 42; Tc. V. 72; T.V.M. 8,1. 1. 

T.V.R. 3; T.V.M. 1.9: 4; Peri. Tm. 2.3: 5. 


3. 
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His plentitude which is never affected by His acts of creation. 

The Alvars conveniently chose the word ‘nampi* which they 
used to refer to this aspect of Narayana . 5 He is the Lord of 
the two regions (vibhtUis) of prosperity one representing the 
material world and the other to be reached by His devotees . 6 
For ihe first time in the Vaignavite literature the c oncep t of °' ,v> 
God having the world as His body 7 is evolved in these compo- 
sitions not as a fundamental doctrine but as an experienced "»•' 
fact that requires no proof and therefore to be admitted \ 
without any reservation. ^ 



\ 


That the Lord is also addressed by the twelve names 
beginning with Kesava and ending with Damodara, sometimes -- 

brings out the full implications of addressing God with such 
names . 8 M 


That the Lord is beyond the reach of the Vedas 9 but is 
to be known from the Vedas is repeatedly mentioned 10 thus 
showing that these compositions deserve a place in the Vaisna- 
vitc religion as they owe much to the Vedic sources. 

The Alvars were not much interested in enumerating the 
Lord’s attributes but confined themselves to mention by way 
of illustrations, His easy accessibility and above all His mercy 
lui the suffering selves. They are equally drawn towards the 
I ord by the parental affection (vstsalya) which He displays 
now and then. It is but natural that on account of this 
quality that the Alvars should approach the Lord for guidance 
ami protection, as they would their fathers. The various 
Mploits which He displayed through His divine descents are 
•ulllcicnt proofs for His readiness to relieve His men of their 


1 Periya|. Tm. 1.9: 4; 2.3: 1; T.V.M. 1.10: 8. 

ft M.Tv. 68. 

t T.V.M. 1.1: 7; 8 5: 10; Peri. Tm. 7.10: 9. 
li Pcriy8].Tm. 2.3; T.V.M. 2.7. 

« Peri. Tm. 4.1; 6; 4.8: 7. 

lu Ibid. 7.1: 2; M.Tv. 33. 
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sufferings. Their wonder is explicitly uttered through their 
poems not necessarily for the extraordinary powers which He 
exhibited but chiefly for His feeling of compassion which 
prompted Him to take such forms which His men would have 
desired to visualize. It is therefore that among the five forms 
/t which the Lord takes, the vibhava and area forms had more 
\ attraction for these saints. In this connection it must be 
noted that the approach of worship by the Alvars to these 
forms was a synthetic one comprising all the five. 11 

Certain incidents which are not too well-known but 
traceable to the Pur3nas are mentioned for purposes of 
illustrations, but a few among them could not have their 
sources determined. Killing the seven bulls, breaking the 
kurunta tree, Kutakkuttu and others which are all mentioned 
in the ancient Tamil literature find frequent references in 
these Tamil poems of the saints. 12 

Above all this, the Ajvars were actuated by a deep 
attraction towards the Lord, which led to the outpourings of 
their heart in the mellifluous Tamil verses. Besides the deep 
yearning to be by the side of the Lord, mystic experience also 
characterises their love for Him. Love however is not of a 
uniform nature. The affection which a mother would bestow 
on the child and the mother’s interest in attending to the 
child’s bedecking and fondling are gloriously and deftly 
displayed by Periyalvar n How the Lord’s absence is keenly 
felt is represented in the disguised form of the lamentations 
of Devaki, 14 Kausalya, and Dasaratha. 15 However, the chief 
mode of display of their love takes the shape of the bride’s 
i love for her lover who is no other than the Lord Himself. ^ 

/ V&i 

Love of the Ajvars which is not different from devotion 

11. M.Tv. 99; T.Tv. 28, MB.Tv. 30; Nan. Tv. 36; T.V.M. 6.9; 5, 

12. Vide Appendix III. 

13. Periya). Tm. 1.3; 2.4; 2 7. 

14. Perum. Tm. 7. 

15. ibid. 9. 



XIII] THE GENERAL APPROACH OF THE ALVARS 275 

shows their relation with Him. Awe and mystery marked 
their love with the result that they sang His praise and spoke in 
favour oT worshipping Him and His men. Even there, true to 
the traditions of theistic religions, the Alvars chose to worship 
His feet, long for keeping them on their heads thus revealing 
the feet that they would rather prefer to be His servants than 
have His companionship which He would of course not with¬ 
hold from them. 

What is of great astonishment and interest is the Alvi r’s 
great absorption in the arc<t forms of God. Firstly, the 
deep impressions of theistic tendencies are aroused in them at 
the sight of these forms. Secondly, these saints are made to 
call the exploits of the Lord through His other forms which 
are associated with the person of the area forms. Thirdly 
and lastly, the aesthetic beauty of the idols noted for their 
architectural perfection evokes in the minds of the Alvars 
feelings of varied nature. Apart from the transcendental 
heights of the Lord which the saints are conscious of, the 
fascinating perfection of the beautiful idols draws them close 
to the deity and make them pay soul-stirring praises which 
they are capable of giving expression to. The masculine 
features which arouse in the minds of not only men but also 
women by reason of their expressiveness of indomitable 
courage and martial spirit, attract these pious souls and 
remind them too often of the heroic deeds of Rama and 
Kjsna. At the same time, these features are uniquely 
mingled with those of bewitching handsomeness which capti¬ 
vate the soul enrapture it as it would the mind of a woman. 
Naiurally, these Ajvars pour forth their hearts in musical 
melodies filled with passionate lyrical touches in the back¬ 
ground of devotional elements of very pure and perfect 
older. 


The references to three mantras show beyond the 
Window of doubt that they had before their periods the con- 
♦ r pis of these but which, on account of their writings, became 
(lie crux of the post-Alvar Vaisnavism and indispensable to 
ihr doctrine of self-surrender . 16 


Mt Chapter-23 
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Much as they were alive to the limitations of men in 
bondage and the sufferings of being mortals, they revealed 
through their compositions how much of worldly sufferings 
they knew. They were not, in the real sense, affected by the 
sufferings of the world but they did not choose to remain 
passive witnesses of human suffering. In a variety of ways, 
they offered solutions to end the sufferings . 17 

Having relished the sweet experience of communion 
with God, they could not remain content with the enjoyment 
of love. They realised that they had to face the limits 
imposed on them for these enjoyments by the mortal frames. 
With a view to have uninterrupted enjoyment of God’s proxi¬ 
mity they hankered for a life beyond death when there would 
be no imperfect frame nor the spatial or temporal limitations. 


17. Chapter-25 




Chapter XIV 


THE GODHEAD 


To the Alvars, the existence of the Supreme Deity is an 
admitted fact and as such there was no need for them to make 
any attempt to prove His existence. The gross bodies that 
are seen in the world are only manifestations of God. Though 
they are not generally apprehended as such, they are to be 
taken as representing His existence in a subtle form and 
therefore as lying beyond comprehension. He is likely to be 
referred to as not existing but in reality He is existing. 1 The 
epics and the Purdnas declare the identity between the 
Upanisadic concept of the Supreme as Brahman and the theo¬ 
logical one as a Personal Deity. 2 Nammajvar recognizes this 
and refers to Him in the opening verse of the Tiruvaymoli as 
‘avan' a word in the masculine gender. This word which is a 
personal pronoun suggests that the Supreme Person is well- 
known and becomes readily understood when this word is used. 

The name of the deity is not mentioned here in the first dccad | 
which is devoted to the treatment of the nature of the \ * 
Supreme Beings 

In the next decad the Alvar identifies this person with 
Narayana. 3 Elsewhere he refers to Him as ‘Mayan’. 4 The 
word l n3rayana' has much significance here. The word 'ncira ’ 
means the things relating to men and those that are created. 

The Supreme Person is the resting place (ay ana ) of all that is 
created. 5 Again the Vcdic deities, as we know, are more than 

I T.V.M. 1.1:9. 

2. M.Bh. Anugita 186: 9, 10; V.P. 6.5: 76. 

T.V.M, 1.2: 10; cf. ibid. 1.3: 3. 

4. T.V.C. 7. 

5 cf. M.Bfi. Anu^asana 186: 7. 
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one and it is necessary to ascertain which among these is 
supreme as the substratum of others. After the manner of 
the Puranas, the Alvars recognise the concept of Tirimtirlti, 
that is Brahma as the creator, Visnu the protector and Rudra 
the destroyer of the Universe. 6 Narayana is identified with 
Tirimurtti J N He created Brahma from whom Siva sprang. 8 
While Brahma and Siva do the work of creation and destruc¬ 
tion of the Universe respectively at the instance of Narayana, 
the task of protecting the created was undertaken by Narayana 
Himself. 9 This declares Narayana’s supremacy over the other 
two deities. The other deities as Indra, Varuna, Surya and 
others who came to occupy a relatively subordinate position 
in the epics and the Puranas became verily reduced to a still 
inferior position of utter dependence on Nirayana, who 
likewise came to be treated by Nammalvar as the foremost 
among all deities. 10 Narayana is equal only to Himself and 
there is no deity equal or superior to Him. 11 Again the 
Alvars, continuing the traditional teachings of the ancient 
seers, have spoken of these differences between the Lord of 
all on one side and Brahma, Rudra and other deities on the 
other. M The gods are the only food eaten by Bhagavan and 
vomited afterwards (eaten during pralaya and vomited during 
creation); are there any (gods) who are not the nature of this 
vomit? " ,2 Nammalvar says: “Arjuna saw on Siva's head, 
the flowers of the garland that he had placed at the feet of the 
holy Bhagavan which had measured the whole world, and 
understood clearly that §rlkr$na was the Supreme Deity wear¬ 
ing a garland of green tulaci. ” 13 In another context he 


6. 

7. 

T.V.M. 1.1: 8; 1.3: 3; 2.8: 3; 8.4:9. 

ibid. 3,6; 1. 2; 7.6: 3, 4; 8.4: 6 , 10; 8.8: 4; Peri. Tm. 6.6: 6. 

8 . 

Tc. V. 5; NSn. Tv. 1; TVLK. 1. 1; T.V.M. 10. 10: 

3. cf. Var. P. 90: 3. 

9. 

Nan. Tv. 87; cf. R5m. Uttara. 101: 26. 


10. 

Periyal.. Tm. 4.10; 7; Peri. Tm. 6.1: 9; Tc. V. 48; 
cf. M.Bh. Bhlsma 67: 2. 

T.V.C. 3; M.T. 15; 

11. 

T.V.M. 2.3: 2; 4.5: 7. cf. M.Bh. Bhisma 67: 2. 


12. 

Peri. Tm. 11.6: 2. 


13. 

T.V.M. 2,8: 6. 
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addresses the Lord as : “O Thou art the original bulb of the 
lotus o( the navel, from which arose Brahma, £iva t Indra and 
others who worship Thee with reverence V 4 The contrast 
between Nirayana and Rudra is vividly drawn in respect of 
their positions. While Visnu has Garuda as the vehicle, 
Siva’s vehicle is the bull. The Vedas speak of the glory of the 
former while the Saiva Agamas alone speak of the greatness of 
the latter. The milky ocean is the resting place for the former, 
whereas the latter’s place is the mount Kailasa. Kindliness 
characterizes the former who is the protector of the world 
while ferocity is the mark of the latter who is the destroyer. 
The discus is the weapon of Visnu whose complexion reminds 
us of the water-laden cloud whereas Siva who is fierce like fire 
has trident as the weapon. 15 


Vi$nu’s omnipresent form presents every thing in the 
world to one who can visualise Him, In particular, the 
Ajvars mention the presence of Siva in the person of Vi?nu. 
** On the right side of the Lord, Rudra takes his place; Brahma 
and the worlds created by him abide in His navel. 5 ’ 16 In the 
compositions of the Ajvars there is thus frequent reference to 
Siva in particular, intending to show that Rudra held in 
highest veneration by the Saiviles, is not the Supreme Person 
but subordinated to Visnu and Brahma also. His position is 
not totally eclipsed by Narayana’s eminence as it is the case 
with other deities. The Ajvars could note his preeminent 
position in the body of Harayana. Parvati is stated to have 
conveyed to her consort Siva about Narayana’s greatness 17 
which it is said, was given to people by §iva by way of secret 
inductions. 13 The Ajvars therefore describe the gods as 
unending upon Narayana. “ The one with crescent moon and 
mailed hair on his head, the four-faced god, and Indra know 
Mice to be Supreme and worship Thee. 3,J9 “ My Lord is He 



11. ibid. 10.10: 3. 

IV M.Tv. 5- 

10. T.V.M. 1.3: 9. of. 2.5: 2; 4.8. 1, 10; 7.6: 7; 10.4: 6 Peri. Tm. 2.6; 9. 

3.4: 9; 6.1: 3; 7.10: 3, 7; 9.6: 1; M.Tv. 28, 98; Mu. Tv. 31. 

17 NSn.Tv. 78. 

Irt. ibid. 17; cf. Bhag. P. 4.24: 27-31 
K T.V.M. 3.1: 10; cf. Peri. Tm. 4.1i 4; M.Tv. 52. 
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Who swallows (for saving at the time of involution) all sentient 
beings including Rudra and Brahma. 1,20 11 Indra who rules 
over the gods, Brahma the god with four faces, and the great 
Siva with matted locks of hair-all these meditate with earnest¬ 
ness and sincerity on His lotus feet and go about praising 
Him. ” 21 et It is well known through the story of Kapala mokqa 
that Narayana is the Supreme deity to the renounced god 
Rudra, and his father Brahma and other gods. 5,22 “The 
unique cloud-complexioned God who, with Mok$a, Svarga , 
and Hell as uppermost limits and with the celestials in the 
middle, and as the three-fold cause, extends everywhere. 1123 
“The dancing God who has His temple at Vaikuntha is 
worshipped by all the templed gods. 024 “ The supreme Lord 
blesses Siva and Brahma who find Him beyond their reach and 
worship Him longing for His grace. 5 ’ 25 “The Lord at 
Tirumaliruncolai is the One Who is celebrated by the three- 
eyed god, Brahma the source of knowledge, the Devas and 
their king, and the rsis who can dispel ignorance” 26 ; and 
“He in the form of Varaha, that lifted the whole universe is 
God as much of the Celestials and Eternals as of the terres¬ 
trials ” 27 ; and further “He who is the embodiment of 
individuality. He who stands no comparison with other and 
He amidst others is an individual by Himself.” 28 “All the 
deities, Rudras, Adityas, Sages, Maruts, Yaksas, Gandharvas, 
Vidyadharas, India and others throng at His gate and 
patiently await to behold Him in the early hours of the 
morning. 5,29 


20. ibid. 3.10:9. 

21. ibid. 2.2: 10; cf. ibid. 3.6: 4. 

22. ibid. 4.10: 4, 

23. ibid. 2.8: 10. 

24. ibid. 8.6: 5. 

25. ibid. 10.7: 6; cf. P. Tv. 71; M.Tv. 74; and M.Bh Santi 361: 14. 15. 

26. ibid. 10.7: 7. 

27. T.V.R. 99. 

28. P.Tv. 24. 

29. T.E. 6, 7. 8, 9. 
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In spite of holding a position for higher than that of 
the mortals, the gods are no better than men in their inability 
to comprehend the real nature and greatness of Narayana. 30 
Pcriyalvar says : “O Lord Whose glory cannot be adequately 
understood even by him who rides on the unique bull and by 
the four-faced god M31 ; and again 14 Neither the god who has 
the bull emblem for his banner (Siva), nor Brahmi, nor Indra, 
nor any other knows the remedy for the disease called ‘birth’ 
(samsara) ”. 32 “Who can know of the glory of the Lord" 
says Tirumajicaiyalvar, “who swallowed the universe and 
brought it into being? Even the blue-throated god and the 
eight-eyed Brahma cannot understand it. " 33 Poykaiyalvar 
says: “One can prattle something which may result in the 
names of the Lord being uttered; but who can comprehend 
Him? Even Brahma who abides permanently in the lotus bulb 
of His navel cannot see His lotus feet”; 34 and again, “who 
can comprehend Thy glory even if one takes to research for 
all the time? Who can understand Thy auspicious Form? Or 
who else can know at least the ocean of milk on which You 
repose?” 35 None is equal to the Lord. 36 

The concept of Godhead as conceived by the Alvars 
was not narrowed down, or restricted thus in its applicability 
to Narayana alone but was all -encompassing in its aspect. 
The Pauranikas dwell at length on the heno-theistic aspect of 
various deities. The worship of the phallus is enjoined in 
some Purartas . The Jains and Buddhists uphold their own 
concept of the deity. All these dispute zealously with those 
whose concepts of the deity are opposed to theirs. The truth 
about all these concepts is that Narayana alone presents 


10 Peri. Tm. 7.6: 6; Nan. Tv. 2, 10 ; cf M.Bb. ^Snti. 210: 33. 

11. Periyaj. Tm. 4.10: 4. 

12. ibid. 5.3: 6. 

IV Nfin. Tv. 73. 

14. M.Tv. 56. 

»V ibid. 68. 

16. NIq. Tv. 56. 
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Himielf with all these features. 37 Nammalvar is not advocat¬ 
ing polytheism here but monotheism which is catholic in its 
comprehension. Exclusive and not preferential worship 
would inevitably lead to this conclusion. The other deities 
have their role to play but have their subservience to 
Narayana. In a way, this attitude is akin to and not identical 
with the one which, it is held, was stated by the great Nyaya 
exponent Lfdayanacarya in the Eleventh century a d. Hari, 
another name for Vi?nu, is described to have been worshipped 
by the followers of the different schools of thought under 
different names. 38 Of similar strain is the famous bhajana 
song of Mahatma Gandhi. 39 

The one chief aspect of God head in the school of 
Vaisnavism as taught is the ancient works like Visnupurana 
and Alvars’ compositions is that the personal deity who is no 
| other than Brahman is Narayana with §rl. The Ndidyiram 
' came into being under the aegis of the Divine Couple, 
Narayana and §rl who were the prompters of the Prabandhas 
and the verses of the First three Ajvars were sung and had 
their premiere ( arankerram) in Their presence. Poykaiyalvar 
says: * Thou the protector of the cowherds for the torrents of 
rain caused by Indra, and the Goddess Laksmi ". 40 The god- 
intoxicated Peyalvar who was blessed with a direct vision of 
the luminous form of the Lord and Sri exclaimed : “I have 
seen Laksmi. 1 have seen a golden-coloured beautiful figure 
(body), 1 have seen the lovely effulgence of the rising sun. 
I have seen the bright discus and conch in the hands. All 
these 1 see today in my ocean-hued Lord.” 41 Nammalvar 

37. T.V.M. 4.10: 5. 

38. This utterance has only the validity of hear-say, as it is not recorded 
in any work of this writer. “The £>aiyas worship Him as Siva; the 
VedSntins as Brahman; the Buddhists as Buddha, the Naiyayikas 
as Karta (crcatorj; tha Jains as Arhat; and MImamsakas as karma” 
(Vide: Outlines of Hinduism, p- 199). 

39. "Slta Raina is the purifier of those who have fallen down. Jesus 
(Is'var) and Allah arc His names. O, Lord give wisdom to all.” 

40. M.Tv. 86. 

41. Mu. Tv. 1. 
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refers to the Divine Couple in his poem: “Thou art ever 
with Lak$ml adorned with shining bracelets *\ 42 “Am I still 
to remain in samsdra without enjoying You in the company of 
Lak$mi?" 43 “Thy grace and the grace of the lotus-born 
Goddess-with these I will sweep the floor of Thy temple M . 44 
“Thou and the lotus-born spouse should be pleased to accept 
the service of three worlds.” 45 Thus the Lord is referred to 
as ever associated with §rl, 46 and sis the consort of Sri. 47 He 
is addressed as 1 Matava ’ meaning consort of Sri, as He had 
kept in His chest 48 the accomplished woman, whose looks 
resemble those of the deer. Tirumalicaiyalvar makes an 
emphatic declaration that those deities who have no relation¬ 
ship to Sri are no deities at all. 49 Narayana and &rl are ever 
united together. 50 

The descent of the Lord as Varaha gave importance to 
the earth which came to be designated as Bhudevi, married to 
Vignu. Thus arose a place for Bhudevi along with Visnu. 
Nappinnai, the gopi in the gokulara, married Krsna. Thus 
the Lord is frequently referred to as having Bhudevi and 
£rldevi, 51 and at times also Nappinnai. 52 Srldevi and 
Bhudevi are said to be shampooing the feet of the Lord when 
He is having the yoganidra , 53 


42. T.V.M. 4 9: 10. 

43. ibid. 6.9: 3. 

44. ibid. 9.2:1. 

45. ibid. 9.2: 3. 

46. Ibid. 1.3: 8; 6.10: 10. 

47. ibid. 1.9: L 

48. cf. P.R.P. I. 11.3,9. 

49. Nan. Tv. 53; cf. ibid. 62. 

50. V.P. 1.8: 17, 35. 

51 Peri. Tm. 4.5: 5; 7.8: 1: 8.7: 9; M,Tv. 42; Tc.V. 72. 

52. T.V.R, 3, 21; T. V,M. 1.9:4; 8.1: 1. Peri. Tm. 2.3: 5; 3.3: 9, 3.10: 1. 

53. T.V.L K. 11. 26 to 28. 
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There are certain characteristics which have a special 
and particular applicability to Narayana alone and to which 
the A)vars make frequent references. The Lord is of the 
complexion of the cloud, has four arms adorned with conch, 
discus, mace, sword and bow. 54 The sword is called Nandaka 
and the bow Sarnga. The garland made of tujaci is worn by 
Him alone and not by any other deity. The Alvars wax 
eloquent over the Lord’s having this garland. 55 Garuda is His 
vehicle and also the emblem in His banner and not of any 
other deity. 56 He reclines on a bed of Adisesa. 57 The 
precious stone called kaustubha adorns His chest 58 which has 
a mole called Srivatsa 59 . He wears a cloth gitffden in 
colour. 60 

Thus the Supreme Person is, according to the Alvars, 
Narayana with £ridevi, Bhudevi and Nappitmai as His con¬ 
sorts. He i^ reckoned as one with Tirimurtti and is also 
beyond the comprehension of Brahma, Siva, Indra and other 
deities who are all subordinated to Him and who perform the 
duties of creation, destruction and other functions in accor¬ 
dance with the lines laid down by Him and are therefore 
indebted to Him who possess peculiar marks which single 
Him out in the group of His hosts. 


54. T.V.M 8.8: 1. cf. ibid.. 2.5: 1: M.Tv. 28, Mu. Tv. 21,100; P.R.P. 
2.11. 36 to 40. 

55. ib : d. 1.5: 7; 1.8: 1, Mu. Tv. 50; NSn.Tv. 11. PRP. 13. 1.60. 

56. ibid. 1.6: 10; 1.8: 1; 5.7: 3; M.Tv. 17, 22; l.Tv. 92, 96? Mu. Tv. 7. cf. 

C.L.P. 2.17s 28, P.R.P. 3.1:60. 

57. ibid. 6.6: 7; 10. 2 j 8; M.Tv. 53, l.Tv 15; Mu. Tv. 80; cL C.L.P. 1.11: 

1 . 2 . 

58. Mu. Tv. 87. cf. P.R.P. 1.1.9. 

59. T.V.M. 10.3: 5. 

60. T.V.R. 1.1.1; A.P. 2.3; cf. C.L.P. 2. 11; p.50; P.R.P. Lll. 10, 56; 3.1. 
88 ; 13.11.1,2. 



Chapter XV 


THE ATTRIBUTES OF THE DIVINE 


The Supreme Person in the Vaisnavite system of thought 
is Narayana who is identical with Brahman. The infinitude 
of this person is beyond the comprehension of human thought 
and therefore cannot be adequately described. Narayana is 
said to nave a form and also not to have any. He is closely 
connected with the world, but is also apart from it. 1 There is 
nothing which He is not. He is Ourselves, He is She, It, This, 
That and They. He is the god of both good and bad people. 
He represents things which are nearby and those which are far 
oil. He is those that became, are becoming and would 
become. He is the things of the past, present and future. 2 
lie could not be understood even by the learned. 3 He is 
neither male nor female, nor eunuch. 4 He cannot be said to 
exist or not to exist. 5 He cannot be known by the senses or 
mind 6 or His greatness ascertained even if one attempts to do 
so all through the times. 7 It is difficult to say whether He is 
Handing or sitting or lying or He is not standing, sitting or lying. 8 
Mis activities extend beyond space and hence could not be 
measured even by Brahma. 9 He is not that which is or that 
which is not. It would be highly difficult to speak even a few 


1 T.V.M. 1.1:3. 

2 ibid. 1.1: 4. 

1 ibid. 1.3:3. 

4 ibid. 2.5: 10. 

V Ibid. 2.5: 10. 

ft ibid. 1.1: 2. ef. Mud. Up. 1, 1: 6; 3.1: 8. 

7 M Tv. 68. 

H. TV.M. 1.1:6. 

I. ibid. 1.3:10. 
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words about Him. 10 All the six schools of thought could not 
even discuss His nature, even if they group themselves together 
and attempt to do this all the lime. 11 Though He is said to 
be of different colours in each yuga. He could not be visualised 
to have a particular form and a definite colour. 12 Words 
which are uttered could denote His names, but these are poor 
aids to know Him. 13 

Such descriptions of Nariyana which the compositions 
of the Alvars, especially those of Nammajvar, contain show 
that the Supreme Person lies beyond the understanding of 
words and thoughts. 14 In this respect, the approach of the 
Alvars is similar to that which is had in the Upanisads. The 
A)vars refer to the Vedas as revealed by the Supreme Person 
at the time of creation, 15 having preserved it during deluge. 16 
The four eternal Vedas reveal Him as the only and the fore¬ 
most Supreme Being. 17 God is the subject matter dealt with 
in the Vedas. 19 He is therefore to be known only through 
them 19 which are only Narayana’s form. 20 This is in con¬ 
sonance with the Vedantic tradition that the Vedas are the 
sole authorities in matters relating to the ultimate reality. 
Perception and other means of valid cognition such as infe¬ 
rence are of no avail in knowing the Supreme Person. The 
ancient Vedas treat Him as non-different from form and 


10. ibid. 2.5: 10. 

11. ibid. 4.10: 9. The six systems are ihose of Buddha. Kanada. Jaina, 
Kapila, Patanjali and Gautama. 

12. T.N. 3; Tc. V. 44; Nan. Tv. 24; Peri, Tm. 1.8: 2. 

13. M.Tv. 56; cf. T.V.M. 7.5: 10; 2.7: 12; 3.1: 2; 3-4. 

14. cf. Taitt. Up. 2: 4: 

15. Peri.Tm. 5.7: 3; cf. M.Tv. 33. 

16. 1. Tv. 48, 

17. T.V.M. 1.1: 7; 1.6: 2; 3.5; 5; M.Tv. 68; 1. Tv. 45. 

18. ibid. 3.1: 11; M.Tv. 28; Nan. Tv. 13; Peri. Tm. 3.5: 9. Periyaj. Tm 
1.5: 3. 

19. ibid. 7.1; 2. 

20. ibid. 2.7:2. 
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formlessness. 21 The Sama-veda , the Chdndogya Upanisad , the 
Kausitaki Brdhmana and the Taiairiya Upanisad treat of Him. 
He is described as fit to be worshipped through the Paiicagni 
which is taught in the Katha Upanisad. 72 Nammalvar goes to 
a further extent in declaring that the Supreme Person cannot 
be known even by the Vedas which are held to be repositories 
of knowledge and wisdom and also by the rare works such as 
ItihasQS and PurSnas , 23 The Vedas describe Him in an 
indirect way. 24 The four Vedas run in search of Him, 25 but 
not yet found Him. 26 In a way, this explains the Upanisadic 
statement that words and thoughts return unsuccessfully with¬ 
out getting at Him. 27 

A study of the Vedas reveals that the subject matter of 
the Scriptures is the consort of Sri. 28 He is the enchanting 
music of the Rg. Veda 29 and is the nectar as it were obtained 
from the four oceans of the Vedas 30 He takes His abode in 
the four Vedas which are properly recited. 31 God is thus to 
be found not in the printed or written text of the Vedas but in 
their recitations. The Sastras also declare Him as the Supreme 
Person. 32 Thus the Vedas serve as the only means of know¬ 
ing the Supreme Person, however imperfectly He is presented 
through those texts. 

The possession by the Supreme Person of the discus, 
conch, mace, bow and other weapons presupposes the admis¬ 
sion of a physical frame for Him. Such a physical body must be 

21. ibid. 7.8: 10. 

n Tc. V. 14; Peri. Tm. 5.5: 9; cf. ibid. 7.7: 2. 

21. T.V.M. 9.3: 3; cf. ibid., 3.1: 6. 

24. I.Tv. 83. 

?V Peri. Tm. 4.8: 3. 

2ft. ibid. 4.8: 7. 

27. Taitt. Up. 2: 9. 

2K Peri. Tm. 5.6: t. 

;*J. ibid. 6.1 : 7. 

10. Pcriya). Tm. 4.3 :11. 

11 MO. Tv. 11,31. 

12 lilid.il. 
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of finite dimensions which could come within the comprehen¬ 
sion of the mortals- At the same time, the admission of a body 
would deprive the Supreme Person of His infinite nature. It 
is therefore declared that Narayana has two forms, one visible 
and the other invisible. The former is His own form and the 
latter is represented by the Vedas , ItihSsas , and Puranas . 33 
Nammalvar goes a step further and declares that the Lord has 
a form and does not also have a form. 34 To have an invisible 
form is as good as having no form The Alvar does not see 
any reason to use the word ‘form’ which is invariably associ¬ 
ated in its sense with the concrete nature and finiteness of the 
frame. To finitise the infinite is sacrilegious to the worshipper 
of the divine. When it is said that the Lord does not have a 
form, what is actually meant is that He has a cosmic body 
which encompasses the whole universe and which being trans¬ 
cendent is beyond the understanding of both gods and men. 
Such a cosmic form is not one, but many, 35 most of which are 
not known to any one. He takes any body He chooses but 
only a few of these come within the purview of human under¬ 
standing. 36 

The Itih&sa , the Puranas and the Agamas depict the 
Supreme Person as in possession of a physical frame 37 which 
is not made up of the flesh, bones and other products of 
matter but yet akin to that of the human beings. This is 
perhaps due to a desire to present to the suffering and devout 
humanity a frame, the like of which is familiar to it in their 
own bodies but which is far superior, more enduring and much 
more attractive than the mortal frames. The Alvars who had 
already this traditional representation of the Supreme Person 
began at first to get attracted to the cosmic form in which He 
found the several aspects of nature presenting themselves as 
the various parts of the body. 3R 

33. V.P. 1.22: 55, 56; 5.1: 35 to 50; 6.5 : 61 to 69- 

34. T.V.M. 1.1:9. 

35. T.V.M. 2.5:6; cf. ibid., 8.1:10. 

36. ibid. 8 1 :1. cf. M.Tv. 44. 

37. ibid. 3.5: 5; cf. M.Bh. Santi. 206:60; Var. P. 31 :40 

38. T.V.M. 4.3 : 3; N.R.R. invocatory verse. 



XV] 


THE ATTRIBUTES OF THE DIVINE 289 


The depiction of akana in the Upanisad 39 as the body of 
the Brahman should have suggested to the ancient seers and 
to the Alvars, the dark complexion of the Supreme Person 
Narayana. 40 His face is said to be attractive through the 
complexion of the sea, water-laden cloud and blue sapphire 41 . 
The hugeness of the sea must be taken to refer to His cosmic 
body. The incitement of the water-laden cloud to the solace 
which it affords from the oppressive heat that His body would, 
when visualised, free the embodied self from the sufferings in 
the world. The limited size of the sapphire represents the 
attractiveness of His features. 

The Alvars frequently refer to the parts of His body. 
Tenderness and charm together characterize each limb of 
Mis 42 and so the lotus that is fully blossomed is frequently 
cited to draw comparisions with each of these limbs. 43 Apart 
from the eyes 44 which proclaim His tenderness of feeling and 
compassion to humanity, the crown, 45 the shoulders 46 reveal¬ 
ing His might and the feet 47 which are worshipped and sought 
after by the devout persons get frequent references and receive 
u graphic description. The feet of Tirivikrama were like 
lotuses, His body was like the water of the sea and the crown 
like the sun. 4g 

The supramundane radiance 49 which has a bewitching 
influence on the Alvars affords ample opportunity to them to 
describe it as the cumulative effect produced on the worship¬ 
per without a specific reference to any limb. The mind of 
I lie A[vars is enthralled by this beauteous frame which is deco- 

tv. Tftitt. Up. 1 : 6. 

40. T.V.M. 6.1: 7; 6.2: 10. 

41. ibid. 5.2: 3; 6.10; 3; Mu. T.V. 9. 

4.V T.V.M. 5.1: 6, 6.1: 7; 7.6: 6. 

* \ Ibid., 2.5: 3, 4; 5.5: 6; 8.9:1; T.V.R. 43, 57; T.N 21; MO. Tv. 9. 

14 I. Tv. 18, 

4n T.V.M. 8.8: 1; A.P. 7. 

If. T.V.M. 6.1: 8; 3.1: 10; 3.3: 4. 

A1 ibid. 1.1: 1; 5.8: 8. 

4« MU. Tv. 5.6. 

4<J T.V.M. 6.10: 1,1.7: 4. 
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rated by the gems, ornaments and robes which have each a 
peculiar grace and elegance. 50 

The u»e of the words, ‘utaropu’ 51 ‘vativu’, 52 ‘uruvam’ 53 
and 'murtti 54 is the clear proof for the Alvars* recognition 
of a frame for the deity. The frame is referred to as divine 
or holy by the prefix ‘tiru* as an ordinary epithet. 55 Quite 
often the AJvars employ the phrase ‘cutar oli’ to convey the 
effulgent brilliance of the form. 56 This frame of the Lord is 
said to be unique pertaining to Him alone. 57 

Nammalvar describes the Lord’s auspicious form in his 
poems as possessing the following physical attributes - the 
conch, the discus, the lotus eyes, the red lips; 58 the sacred 
thread, the ear pendants, the mole on the chest, the constant¬ 
ly worn ornaments and the four arms; 59 the victorious bow, 
the mace and the sword; 60 the cool basil garland, the golden 
crown, the auspicious form, the well-sitting silken garment 
and the waist girdle; 61 the long-drawn eye-brows and well- 
suited lotus eyes; 62 the well-drawn and well-shaped nose and 
the blue-hued complexion; 63 the halo around His body; 64 the 
well curved back, the narrow waist; 63 and the beauties of the 


50. ibid. 8.4: 7; 8,8: 1; 3.4s 3. 

51. ibid. 4.8:1. 

52. I.Tv. 81. 

53. T.V.M. 8.1:1. 

54. ibid. 3. 10: 10. 

55. ibid. 1.10:9; 7.1: B. 

56. ibid. 3.10: 9; 5.2: 11. 

57. ibid. 4.3: 2; 4.8: 1. 

58. T.V.M. 5.5: 1; 1.9:3; T.V.C. 1.5. 

59. ibid. 5.5:2; 1.9:8. 

60. ibid. 5.5: 3. 

61. ibid. 5.5: 4. 

62. ibid. 5.5: 5. 

63. ibid. 5.5: 6; 2 5: 5; cf. C. TML. Kan. 12 

64. ibid. 5.5: 7. 

65. ibid. 5.5: 8. 
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body from head to foot with the ensemble of all the orna¬ 
ments. 66 

The conception of a finitised form for the Supreme 
Person is based on the recognition of the motive which 
prompts Him to take up that form. This motive lies in His 
desire to present Himself before the devotees who are earnest¬ 
ly praying for a personal and direct communion with Him. 
This suggests that the love of God on the part of the selves 
brings Him near them. God is then actuated by a desire to 
join them and enjoy their presence. The Supreme Person 
must thus be recognized to have certain attributes or qualities 
which draw Him to the selves. The possession of such attri¬ 
butes is not to be explained through His physical frame. 

The Upartiqads 67 speak of Him as having three ontologi¬ 
cal attributes viz., satyam (real) jnQnam (knowledge) and 
imantam (infinite). He has satyam which is unconditioned 
reality which is real of the real, 68 as the essential nature is 
not affected to expansion and contraction by matter and is 
not subjected to the workings of karma . Likewise, the 
attribute jndnam is infinite consciousness. Brahman is not 
limited through space or time or any object. The absolute is 
unconditioned and perfect. It is beyond the passing shows 
of prakrti % the fleeting flux of time and the endless chain of 
causation. Though Brahman is in the phenomenal world of 
^pace-time, It exceeds their content. It is eternally uncon¬ 
ditioned and perfect and therefore It is infinite. These three 
determining attributes form the essential nature of Brahman. 

The Alvars, who were influenced by the tradition of the 
I Wa.v, refer to Narayana as the ever true 69 and the ever real. 
He is unchangingly real. This feature forms the basis for the 
world to remain real, though it has to change ever and anon. 

I lie knowledge which is the attribute of Brahman is not 

r»r>. Ibid. 3.5: 9. 
r. /. Tuitt. Up. 2: 1. 

(.H Hr. Up. 2.1 : 20; 2.3: 6. 

nV T.V.M. 1.1:2. 
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simply a knowledge, subjective in its features for our compre¬ 
hension, but it is the ultimate object of our experience. 
It is self-luminous and is described as the light of lights. It is 
the supreme light, through which other things become lighted. 
Neither the sun, nor the moon, nor the stars shine by 
themselves. They derive their powers of illumination from 
Him . 70 It is this supreme and transcendent luminosity of 
Brahman that has attracted the attention of the A]vars who 
found it in every aspect of God’s manifestation. The form 
ofNarayana is effulgent and surpasses the lightning in its 
brillience. Following the Upanisadic tradition Nammalvar 
refers to God more or less in the same terminology of light in 
all his poems. The Lord is referred to as “Peruncbli ” 71 - 
‘the Great Flame’; “Jnanac-cutar vilakku ” 72 - ‘the Lamp of 
Light of Knowledge’; "Jnanac-cutar " 73 - the‘Light of Know 
ledge’. 


The three attributes mentioned in the preceding para¬ 
graphs have formed the basis for the admission of the count¬ 
less qualities in the case of the Supreme Person . 74 There 
is nothing that is visible or invisible that is not pervaded by 
Him . 75 This is proof of Nariyana’s all-pervasiveness and 
omnipresence . 76 Similarly He is omniscient, and omnipotent. 

The word ‘brahman’ which is used in the Upanisads to 
refer to the Supreme Being means ‘huge and increasing’. 
This aspect of the divine was pressed into service, even in the 
periods of epics and Purgnas , to determine the nature of 
Brahman in terms of essential nature (svarupa) y form ( rupa ) 
and quality ( guna ) and every aspect of God's features is 
treated to be of the highest magnitude surpassing every other 


70. Kath. Up. 5: 15; Mun. Up. 2.2:10; Ch. Up. 3.13 : 7. Sv. Up. 6: 
14; Mait. Up. 6: 35. cf. V.S. 1.1: 25. 

71. P.Tv. 4. 

72. T.V.R. 44, 58. 

73. T.V.M. 1.5: 10. 

74. ibid. 1.3:5. 

75. ibid. 1.1:10. 

76. ibid. 2.8 : 8, 9 : 3.2: 7. 
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thing in the world . 77 This explains the use of the words like 
'uyarvu ara ' 78 which means not having anything higher 
than that. 

Bliss (ananda ) is a very important attribute of Brahman 
which makes the devotee's experience of God delectable. 
The Upanitai speaks of the bliss to be of several gradations 
as enjoyed by several persons placed in different states. The 
bliss of Brahman is described to be unsurpassed by any 
others . 79 This is actually corroborated by Nammalvar in the 
opening line of the Tiruvaymoli where the Supreme Person is 
stated to have unsurpassed bliss . 80 

It is not proper to apprehend defects in God on the 
ground that He is present every where in the world whose 
impurities would affect God. The Upamsads declare that 
God is free from sins and possesses true will, and has no 
stain . 81 ‘In Him, the miseries do not exist '. 82 Though 
responsible for the creation of the world, He is aloof from 
it . 83 He is unaffected by the impurities like the other in the 
jar and the sun reflected in water . 84 At the same time God 
is omniscient , 85 and is full of all auspicious qualities . 86 This 
proves that the Supreme Person has two marks, namely, 
absence of defects and presence of all auspicious qualities . 87 
The Supreme Person is thus free from imperfections . 88 This 
is very ably shown by the use of a single word ‘amalan ’ 89 

H. The Philosophy of ViiistaJvaita, pp, 201, 202. 

/H. T.V.M. 1.1:1. 

79. Taitt. Up. 2: 8. 

HO TVM 1;1 j 1. 

HI. Ch. Up. 8.1 : 5; Sv. Up. 6: 19. 

Hi V.P. 6.5:85. 

NV Ch. Up. 8. 14. 

HT Yajn. Smrti. Pra. 144. 

NV Mun. Up. 1.1 : 9. 

V.P. 6.5:84. 

H/ cr. V.S. 3.2: 11 to 25. 

HI V.P. 1.22:53. 

Hr A.P. 1; T.V.M. 3.4: 5. 
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which must be taken, in its etymological sense, to mean ‘one 
in whom the impurities do not exist’. His qualities do not 
have any defect. 


Among these qualities knowledge (jnana), strength 
{bala), sovereignity (aiivarya), virility ( virya ), potency 
(sakti), and splendour (tejas ) are the six chief qualities which 
/''declare the supremacy of the Lord . 90 The characteristic 
.cofeature of knowledge is luminosity which dispels the darkness 
__ , of the mind. The Alvars were struck with wonder at this 

iS'sr/l quality of Nariyana that they could not resist expressing the 
j result of the vision of this quality by treating God as light 
itself which is imperishable . 91 It is not thereforeTurprising 
toTind the first three Alvars get a clear vision of Lord amidst 
material darkness. He is “Parancoti " 92 - ‘the Transcendental 
Brightness’; “Van cutar ” 93 - 1 the effulgence of all Space’; 
** Parancufar " 94 - * the Transcendental Flame ’; “ Jnana vejlac- 
cutar vilakku ” 95 - 1 the Lamp with the Radiance of the flood 
of Knowledge ’; Netuncutar coti ,196 - * the Great Bright Radi¬ 
ance’; “CutarkoJ coti“ 97 - ‘the Bright Radiance’; “Periya 
para nalmalarccoti ” 98 - ‘ the Transcendental, fine flowary 
Brilliance’ and so on. Again according to the A)var the Lord 
is “Ellaiyil jnanattan He is One of limitless Knowledge’. 
He is spoken of as “ Jnana vejjac-cutar murti ” 100 - * the One 
who embodies the flood of the light of the Knowledge ’; 
“Nirainta jnana murtti ” 101 - ‘ Knowledge fully Incarnate’; 


n 


90. V.P. 6.5 : 85. 

91. Peri. Tit), 3.8 : 1, 

92. ibid. 3.1 : 3; 3.6 ^3; ef. Peri. Tm. 11.8 : 7, 8. 

93. ibid. 2.5: 2. 

94. ibid. 3.2: 8; 3.5 : 7; 3.6 : 10; 4.3 : 9; 7.1 :10. cf. Peri. Tm. 1.8 ; 4; 
9.9 :4. 

95. Ibid. 2.6 : 2. 

96. ibid. 2.9 : 10. 

97. ibid. 101 : 4. 

98. ibid. 10.10 : 10. 

99. ibid. 9 10:8. 

100. ibid. 2.2 : 6. 

101. Ibid. 4.7 : 7; 4.8 : 6. 
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“Cutar oli murtti’’ 102 - ' the Image of Radiant Light’. He 
is therefore conceived as '* Jnanap-piran ” 103 - * the Lord of 
Knowledge’; “ Atiyam coti uru " 104 - ‘ the Original in the form 
of Light’. Sometimes He is referred to, paradoxically, as 
light and darkness: Oncutarofu irujumay ” 103 - * the Lord 
who is both effulgent Light and Darkness’. 

Light, flame, brightness, radiance are all various ways 
of describing real knowledge which is the form of God as Cit 
because the inexpressible can be expressed only through simi- 
lies and metaphors. Knowledge is therefore described as 
“Oncutarkkarrai” 106 -‘the beam of Radiance’; “Nalvgtattu] 
ninra malarccutar” 107 -‘the flowery Radiance of the four 
Vedas’; “01 ikkonja coti” 10S - ‘ the bright Radiance’; “Coti 
jnanamnrtti” 109 - ‘the Image of the Light of Knowledge*. 
The idea of this Absolute Light is described poetically as 
“Cati nal vayiram” 110 - ‘the fine Diamond of the first water’; 
“Manimanikkac - cutar ” m - ‘the gem-like Effulgence’. It is 
also conceived sometimes as Blissful Absolute. The Alvar 
refers to it as “Cufar jnaoa inpam“ 112 -‘the Bliss of Bright 
Knowledge’. The idea of Absolute Beauty is expressed as 
"Pukarkol cStippiran”' 13 - ‘the God of Radiance with Beauty’. 
It is eternal, never going out: “Valar oji lean'’ 114 - ‘the Lord 
of waxing Brightness’; “Muva mutalvan” 115 -‘the Unageing 


102. ibid. 3.7:1; 5.2: 11. 

103. T.V.R. 99. 

KM T.V.M. 3.5 : 5. 

105. ibid. 5.10 : 7. 

I Of, ibid. 1.7:4. 

107. ibid. 3.1 : 10. 

I0H. ibid. 3.7 : 6. 

109. ibid. 4.3 : 8. 

110. ibid. 3.4:4. 

111. ibid. 5.7:6. 

112. ibid. 10.10: 10. 

II I. ibid. 6.4:3. 

114. ibid. 3.10: 10. 
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Original’; Mamani vannan” 116 - the handsome Lord of gem¬ 
like Brightness’; “Olimani vannan” 117 - ‘the Shining Hand¬ 
some One’. Its purity and holiness are referred to as “Tuya 
cutarc-coti” 1 ' 8 - ‘the pure bright Effulgence’. That the Abso¬ 
lute does not depend upon anything else is spoken of in terms 
of spontaneous and self-luminous light: "Nanta vilak- 
kame" 119 - ‘the Unkindled Flame’. That it transcends every¬ 
thing else, even the lights of the world and the soul, is brought 
out by such expressions as "Parancutar” 120 “Parancoti” 121 
"Paramacoti-. 122 


The Lord is self-luminous as real knowledge. He is 
within our mind. When the inner darkness disappears through 
yogic practices, He blazes forth as the beautiful light of the 
great gem. Nammajvar calls Him as “ Karumanikkac- 
cutar**' 23 - ‘the Black Gem-like Flame’; “CeEcutar murtti“‘ 24 - 
‘the Dazzling Radiant Image’. He is also referred to ‘Karu- 
mapikkam’ in many a place. 123 This metaphor of a gem not 
only brings out the self-luminous aspect but also its precious 
worth as the ultimate value. The aspect of bliss is also 
brought out by this because it is only endearing things and 
persons of love that are metaphorically spoken of as precious 
gems. The Lord is the great precious gem of beautiful colour: 
“Kuru mamani” 126 - ‘the Great, Excellent Gem’; "Maitoy 
coti manivannan” 127 - ‘the Handsome One Who has the Radi¬ 
ance of pitch-dark Brightness’. It seems that Nammalvlr is 


116 Perl. Tin. 7.3: 7l 9.5: 6; 11.2: 7; 11.6: 9. 

117. T.V.M. 3.4: 7; 3.10: 2- 

118. ibid. 8.7:4. 

119. ibid. 2.1: 9. cf. Peri, Tm. 4.9: 2. 

120. ibid 3.6: 10. 

121. ibid. 3.6; 3. 

122. T.K. 11. 

123. ibid. 6.2: 10. 

124. ibid, «.6; 9. 

125. ibid.. 1.10: 1; 2.7: 1; 3.3: 3; 3.6: 10; 5.1: 5; 5.10: T 7.6: 5; 9.5: 7; 10.10: 
1; 10.10: 3. 
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very fond of the precious stone - ‘‘Manikkara” - the red car¬ 
buncle, because to refer to God he employs the word with 
prefixes and suffixes profusely : “Cati maiiikkam” 128 - ‘the Red 
stone of first water’; “Karumanikkam” 129 - ‘the Dark Gem’; 
“Maniminikkam" 130 - ‘the Beautiful Gem 1 . He calls Him as 
“Ponmalai” 131 -‘the Hillock of Gold*; Manikkunram” 132 - 
‘the Hill of Gems’; “Karumanikkamalai" 133 - ‘the Hill of 
Black Gems’; ‘‘Karumanikkamamalai” 134 - the Great Hill of 
Dark Gems’, “Karumanikkak-kunram" 135 - the Hillock of 
Dark Gems’; He is “Marakatakkunram” 136 -‘the Hillock of 
Emerald’. He presses into service almost all the names of 
the precious stones to refer to God. Headdresses Him “My 
Gem! my Pearl! and my precious Gem!” 137 “My precious Stone! 
my Emerald! and my Gold of Perfect Purity!” 138 He refers to 
Him as ‘‘the Pool of Emerald Gems”. 139 The great Parakala 
calls Him as ‘‘the Coral Reef of the Transcendental Hill”, 140 
“the Gold, the Great Gem, the Bright Ornamented Lightn- 
ing’V 41 ‘‘the Emerald with Pearly Brightness, the One of the 
Hue of the Thundering Clouds’’, 142 and “the Lamp without 
Extinction”. 143 Nammajvar calls Him as “Parametti” ,44 - ‘the 
Divine Man’, and ‘‘the Great Original of Flaming Light” 


128. ibid. 3.4: 3. 

129. ibid. S.l: 1. 

130. ibid. 5.7: 6. cf. Peri. Tin. 11.8: 8. 

131. ibid. 2.6: 3. cf. Perl. Tm. 2.5: 1. 
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133. ibid. 8.9:1. 
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etc. 145 He is the delectable Knowledge. 146 which is not pro¬ 
duced 147 and through which He presents Himself to those who 
could see. 148 His pervasion of the universe is through the 
boundless knowledge. 149 

Strength which consists in the absence of exertion in 
spite of continuous engagement in taxing work is revealed in 
the exploits of Krsna who was only a young boy. The Lord 
had then to engage Himself with the demons almost everyday 
in the groves and meadows of Gokulam while tending the 
cows there. Lordship is a quality which the Lord possessed 
as a result of which He was Himself the agent of many acts 
which He undertook through His strength. This was done by 
Him out of free will and not by becoming subservient to any 
one, as for instance the Lord assumed the form of tortoise 150 
in order to support the Mandara mountain which was getting 
sunk in the milky ocean at the time of its being churned for 
the purpose of getting the nectar. Virility is marked by the 
absence of any adverse effect due to exertion and the never- 
failing nature of the undertaking in yielding the result. The 
successful defeat inflicted by Krspa on the demons sent by 
Kamsa intending to have the former killed serves to illustrate 
this quality of the Lord. 151 Potency shows the unbounded 
ability of the Lord to withstand any amount of attack from 
the adversaries like Madhu, Kaitabha 152 and the forces of 
Ravana 153 and his hordes and also the taming the seven 
ferocious bulls 154 and plucking out the tusks of the kuvalaya- 
plta. 155 Splendour consists in the Lord’s having no need to 

145. ibid. 10.1: 5. 

146. ibid. 10.10: 10. 

147. ibid. 3-1:5. 

148. ibid. 3.2: 7. 

149. ibid. 3.2: 4. 

150. Peri. Tm. 11.4: 2. 
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152 M.Tv, 83. 
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154. T.V.M. 2.5 : 7. 

155. ibid. 2.7 : 2. 
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look for anyone’s assistance to achieve the task He has under¬ 
taken. This is best illustrated by Krsna's fighting alone 
against* the demon Bana and the god Siva and achieving 
victory over them. 156 The brilliant display of this quality is 
revealed by the Lord when He held no weapon of warfare but 
only the whip for driving the horses of Arjuna’s chariot in the 
battlefield. He made Pandavas get victory with nobody’s 
assistance. 157 

Nammajvar revels in the auspicious qualities of Bhaga- 
van. He says : "Oray resplendent Lord ! I am absorbed in 
Thy auspicious qualities which are as delicious as milk” 158 
He addresses the Lord as One Who ravished Nappinnai, and 
who is possessed of qualities which can fascinate Him though 
full of sins. 159 Among His manifold auspicious qualities such 
of them as saulabhya , vdttsalya and sousilya have more signifi¬ 
cance and greater appeal to the Alvars as they make Him more 
accessible to one and all. 

Accessibility ( saulabhya ) is the quality which consists 
in the Lord’s mixing freely with all people without reference 
to their position or status. Krsnavatara is full of incidents to 
exhibit this quality. 160 The very thought of His birth, how 
He grew up and how He managed the Mahabharata war melts 
the saint’s soul. It is difficult to translate the fervour 
expressed by the simple Tamil words employed in the verses. 161 
The AJvar thinks of the incidents relating to Putana, and 
Sakatasura, and then pictures to himself the fear exhibited by 
that sweet little Lord when Yasoda threatened to beat Him 
with a small stick for having stolen ghee. That picture 
wherein the Divine Child is seen with His lotus eyes full of 
tears appears to casta spell on the Ajvar’s soul which again 
melts away into unprecedented love. The story goes that the 


I V» ibid. 3.10 : 4. 

157 ibid. 3.2:3. 

I5H P. Tv. 58. 

159. T.V.M. 8.1 : 8. 
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trance that the Alvar got into while singing this hymn lasted 
for six months. 162 No wonder that the language employed in 
the verses of this hymn is enough to melt even the stony 
hearts. This trance, it is told, was the second one which he 
is said to have got into. The first one was much earlier while 
singing “Pattutai atiyavarkku ejiyavan ”. 163 Here in this 
verse the saint seeks to demonstrate how easy of approach the 
Lord is to his devotees. At once, and as an instance of that 
sauiabhya he conjures up before his mind’s eye the vision of 
the Lord in bondage. Says the Alvar: " How great is the 
accessibility of the great Lord of LaksmI who in the form of 
the child Krsna submitted Himself to be tied to the mortar in 
a cowherd’s house, and that too as a punishment for stealing 
butter as it was being churned ! ” 164 With the onrush of feel¬ 
ing engendered by thus contrasting the consort of Sri with the 
cowed down, weeping child tied to a mortar, the Alvar became 
speechless for six months, and got immersed in the inward 
enjoyment of the lapse of the High into the low, of the 
Eternal into the ephemeral. 4 Damodara ’ - the quality of the 
Lord is proclaimed in this name itself, for it means 4 the One 
who has a siring wound round His belly \ 165 The AJvar again 
says : 41 The easy accessibility of the Lord is so great that He 
without limit or discrimination is born into numerous births 
(avatar as ) and that all His auspicious qualities without end 
get brightened in the light of His sauiabhya." 166 The Alvar 
dwells particularly on the fact that the Great Lord reduced 
Himself to the status of a charioteer to Arjuna at the time of 
the Kuruksetra war. 167 Tirumankaiyilvar too makes a refe¬ 
rence to the Lord’s assumption of the role of a charioteer to 
Arjuna - Parthasarathi. 168 “ The tender lotus-like hands in¬ 
serted into and then pulled out of the pot full of butter, from 


162. 7 (tin Tamiakkam, Vol. V. 5.10 : 1 (Commentary). 

163. T.V.M. 1.3:1. 
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which He tries to eat, (Yasoda) whipping Him with a fine 
string, the Lord - child in a state of fear, the red-lips curd - 
whitenfed, the cries and look of fright, the stutter of lips, the 
stance of prayerful cringing” - this posture of the God-child 
fascinates Kulacfikaralvar who expresses it in the words of 
Devaki. The Alvar says that Yasoda who had the divine gift 
of witnessing that posture had also experienced the pinnacle 
of Paramananda. 169 Nammalvar says: “ The Lord by His 
saulabhya became the son of Nandagopa, the cowherd as a 
god-sent find for him, and gave heavenly bliss to Yasoda by 
turning Himself, of His own accord, into a child in her 
arms 170 ” Thus, as the commentator points out the Lord pre¬ 
sented the highest heavenly bliss in the form of the ordinary 
small pleasures of life - “ Antamil periupattaic cirrinpamak- 
kiuan”. 171 In other words, Yasoda’s Krsnanubhava was a 
hundred times more sweet than the bliss of Paramapada. 
Again the saint says : “For the sake of Pandavas who were 
so companionable to Thee, Thou becamest the excellent 
charioteer”. 172 The AJvar avers that the Lord was so consi¬ 
derate as to enter the heart of such a despicable being as 
himself; and, what is more, to compose Tiruvaymoli from 
there for him. 173 Tirumahkaiyajvar in the last line of every 
verse of one hymn has a refrain in which he contemplates the 
saulabhya of the Lord in His Krsnavatara in the posture of 
being bound by the curdmaids as a punishment for stealing 
curd and butter. 174 In another hymn of the same Alvar, a 
llyting is carried on between two maidens. In the first half 
of each verse, a maiden narrates an incident in which the 
Lord reduces Himself to a state of lowliness. In the second 
lullf p the other maiden counters the first by pointing out the 
greatness in the lowliness. As instances of the Lord delibera¬ 
tely attaining lowliness are mentioned Rama’s treading the 
imigh woods barefoot, Krsna’s being brought up as a cowherd 


Porum. Tm. 7 : 8; cf. Peri. Tm, 6.7 :4; 2.10 : 6. 

170. T.V.M. 8.1 : 3. 

171, Ittirj Tamilakkam, Vol. VIII. 8.1 : 3 (Commentary), 
I7J. T.V.M. 8.5 : 8. 

171. Ibid. 10.6 : 4. 

Peri. Tm. 10.6. 



302 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[CHAPTER 


child, stealing butter and getting bound for it, His turning the 
messenger for the Pandavas and a charioteer for Arjuna, and 
His begging Mahabali for ‘three foot’ of land, 175 Putattar 
declares that he would address the Lord with His “great 
names” such as ‘the one who grazed the cows’, ‘ the one 
who stole the butter 1 , ‘the one who was bound with the 
strings', ‘the one who was tied to the mortar ’ etc., because 
He would respond to these names readily because of His 
saulabhya , 176 In this connection it is worthy to note what the 
small names are. Anta], for instance, begs forgiveness of the 
Lord for having addressed Him using His 44 small names " such 
as “ Narayana ’, c Govinda ’ ‘ Manivanna ' etc. 177 Nammalvar 
affirms that if one, without doubting whether Lord would be 
inaccessible, or accessible, or indifferent, were to believe in 
His saulabhya , in His Kr?navatara, He would be the role of 
every kind of relative. 178 “The greater our feeling for the 
Lord’ 5 says the AJvar” the more accessible He is” 179 The 
Alvar refers to a specific instance when the Lord exhibited His 
saulabhya . The devotees in Heaven were offering incense to 
the Lord during ablution. When the smoke of incense was 
screening His face, He mysteriously came down to Gokulam 
to take in the butter and danced between the horns of the 
seven wild bulls in order to win the hand of Nappinnai. 180 
The Alvar wonders at the Lord's willingness to mix freely with 
the devotees in Vaikuntha and with the gopls in the Gokulam 
without considering the status of the latter. 

Sausilya is the intimacy that grows between the infini¬ 
tely great or Isvara the infinitesimally small or jiva. 
Nammalvar contemplates this quality of the Lord in accom¬ 
modating Brahma and Rudra who came to Him out of self- 
interest in His navel and in one side of His body respectively. 


175. ibid. 11.5. 
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Similarly He entertained the celestials as His servants. 181 
“The Lord intermingles with my heart “ says the Alvar, “and 
makes me compose verses (not minding my low status) M . 182 
He personifies His quality as Lord Himself and addresses Him 
as such which fascinates his soul. 183 Tirumahkaiyalvar praises 
the Lord for His unusual gesture of good mixing in befriending 
Guha without any thought about his low class, his murderous 
career and his ignorance, but also introducing SIta and 
Laksmana as Guha’s kinsfolk. 184 Similarly he praises the 
Lord for His love towards Hanuman with whom He was pre¬ 
pared to sit for dinner for his honest and devout service, 
without minding the fact that Hanuman was of the animal 
species, a monkey. 185 Saving the elephant from the clutches 
of the crocodile, 186 of Sumukba from the threat of Garuda 187 , 
assuring the learned Brahmin of a place in Vaikuntha after 
death, 188 allowing Markandeya to be ever at His feet, 189 
bringing the dead son alive to his father. 190 bringing back to 
life the dead sons of an orthodox Brahmin after the lapse of 
several years 191 and instructing the king Tontaiman in the 
secret doctrines 192 prove how the Lord mixed freely with 
people of all ranks. 

Vatsalya is the tenderness and affection that over¬ 
powers, as it were, divine omniscience and makes it forget 
the sinfulness of the sinner. Nammajvar contemplates the 
affection of the lion-shaped Lord who readily made His 
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appearance when Hiranya hit the pillar angrily challenging his 
son to demonstrate the presence of the Lord there and then. 193 
He addresses the Lord in one verse as the One who swiftly 
removed the sorrow of the Elephant- “Ollai kaimma tunpam 
katinta pirane!" 194 * he again refers to Him as Kannan the cloud- 
hued Lord who redeemed the Elephant caught by the crocodile 
in a pond of fine flowers. 195 The Alvar revels in the Govardhana 
incident : he refers to the Lord as the One who lifted the 
mountain and held it as an umbrella to protect kine from the 
rain of stones; 196 ; as the Prime subject of the Vedas who 
descended here on earth while His bright Form continued in 
Heaven in order to chastise Kamsa the oppressor of the 
good. 197 Again and again the Gajendra incident comes to the 
mind of the Alvar. Says the Alvar : “ I salute Thee with my 

hands folded above my head. I lose myself in Thy love. O, 
the One who wiped the sorrow of the Elephant. ” 198 He is the 
Lord who relieved the heart-sorrow of the Elephant which 
standing in the pond surrendered itself at His feet in the belief 
that there was no refuge other than Himself. 199 The reference 
to the incident of Gajendra and Prahlada by Tiruraankaiyalvar 
in his Tiruvallik-keni hymn is some thing eloquent. The 
Alvar refers to the Lord as One who rode the Garuda and 
rushed to wield His discus in order to relieve the distress of 
the Elephant of the woods it stood with its trunk uplifted in 
prayerful appeal, with the crocodile catching its foot, when it 
went into the pond to pluck fresh flowers to offer for worship 
to the Lord. 200 Hiranya hardly liked it when his school-boy 
son chanted the thousand names of the Lord. He, enraged 
with his son, hit the pillar angrily. The Lord, in the shape 
of a bright lion with crescent-shaped canine teeth, flaming 
eyes and wide-open mounth, manifested Himself. 201 

193. T.V.M. 2.8:9. 
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196. ibid. 3.5:3. 

197. ibid. 3.5 : 5. 

198. ibid. 5.1 : 7. 

199. ibid. 7.10 : 8. 
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The Lord is the embodiment of mercy. The infinite 
perfections of Isvara are dominated by the redemptive motive 
of daya.' He embodies Himself as daya to redeem the jiva. 
The Lord as dayanidhi is the rock of love and the sole refuge 
of those who are immersed in desolation and distress. The 
quality of mercy inspires confidence in God as the God of 
salvation and it soothes the broken heart and the contrite 
spirit. The A}vars revel in this quality of the Lord. It is 
this quality, according to all of them, that forces the cosmic 
ruler or Nariyana to drive nara’s chariot 202 and from that 
chariot-seat to give utterance to ihe gospel of redemption. 203 
It is again daya that prompted the Lord to save the world 
from th Deluge. Tirumankaiyilvar contemplates this quality 
in one full decad. 204 He refers to the Lord as the one who 
saved the earth, the heaven, the celestials, the demons and 
others from the unpreventable Deluge by devouring all and 
lodging them safely in His stomach. 205 Nammalvar in several 
verses celebrates the same quality of the Lord who churned 
the deep sea to get nectar for the sake of the celestials 206 
Tirumahkaiyalvar refers to this incident in several verses 
bringing out the Lord’s mercy. 207 Again, Nammajvar con¬ 
templates the quality of daya of the Lord in several verses in 
the incident of the Lord lifting the Govardhana mountain and 
protecting the cowherd settlement with its cattle from the 
rain of stones by Indra. 208 It is this daya 9 according to the 
A|vars, that is the solace of life and the solace of death and 
hua therefore the highest claim to universality. To them, 
daya is the soul of Bhagavin Himself, as it is the source, 
sustenance and satisfaction of the divine nature. The deities 
other than Narayana shall not be approached for mercy, as 


202. ibid. 1.8: 4; 2.10: 8; 4,10: 5; 5.1: 7; 6.7: 7; 7.5: 2; 9.1: 9. 11.5: 8; 
PeriyS|. Tm. 4.2: 7. I.Tv. 15; T.V.M. 4.6: 1; 7.5: 9; 8.5: 8. 

203. T.V.M. 4.8: 6; 7.5: 10. 

204. Peri. Tm. 11.6. 

203. Ibid. 116:7. 

206 T.V.M. 5.10: 10; 6.2t 3; 7.4: 2; 8 1: I; 8.4:4. 

207 Peri. Tm. 1.4: 7; 3.10: 2; 6.8: 2; 8.5: 7; 8.8: 2; 10.6: 2. 

20ft. T.V.M. 3.3: 8; 4.5; 7; 5.6: 5, 6; 5.10: 5; 7.2: 8; 7.4: 10; 7.7: 5. 

109 M.Tv 15. 
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any gesture shown by these deities to show pity would not 
yield any purposeful effect. 200 

Rectitude ( arjvo ) is one of the innumerable qualities 
which explains the honest behaviour of the person concerned 
through his dealings by thought, word and deed. God's 
rectitude in lifting up the Govardhann mountain enchanted 
the Alvar. 2,0 St 1 Krsna stood by the cowherds and cows till 
Indra was forced to withdraw his spirit of vengeance. 
Liberality (audsrya) of Nirayana is frequently referred to 
and this had made the Alvars call the deity as 4 piran ,2M using 
it together generally with the words ‘ram a 1 and ‘kr?na’. 
Many other qualities are there in Narayana which have 
some kind of reference in the compositions of the Ajvars. 
Omnipotence- 12 (sarvasaktitva ), true will 213 (satya sankalpatva) 
and others are suggested to be the qualities of Nirayana. 

It appears that the Alvars did not conceive of the 
sdjgunyQ aspect of the Lord’s qualities. They were much 
impressed by the knowledge which is one of the characteris¬ 
tic features declaring the essential nature of the Lord. Their 
love of God must have inspired them to experience the 
qualities of mercy, easy accessibility and others. It is these 
qualities which belong to God whose essential nature is 
already established that became more endearing to the Alvars. 
Narayana’i attributes, which pertain to His divine auspicious 
form, and the qualities which are helpful and endearing to 
humanity, are found to be not deficient in any thing or defec¬ 
tive in any aspect. These are found generally to be present 
in other deities and men too to a far less degree than in 
Naraya^a and highly to a limited extent. When they are not 
surpassed in the case of others and are found to be free from 
any deficiency, they attain perfection and they do so only in 
the case of Nirayana, the Divine Person whose essential 
nature explains why these are perfect. 

210. T.V.M. 1.8: 4; 3.3: 8. 

211. ibid. 6.1: 4; 9.6: 11 . 

212. ibid. 1.5: 10. 1.6: 9. 

213. Ibid 3 7:7. 
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THE FORMS AND EXPLOITS OF NARAYANA 


The concept of divine perfection is open to an objection 
which ii based on the existence of evil in the world. The 
prevalence of misery and suffering in one world would prove 
ilie Supreme Person guilty of partiality (vaisamya) and 
cruelty (nairghfyya). This charge against theism is to be 
met by tracing the sufferings to the moral responsibility of 
the selves. 1 Though this is in consonance with the True 
desire (satyakSma) and True will (satyasankalpa) of the 
deity, yet the suffering self does not get any consolation from 
this. The school of Vai?navisni brings in the redemptive 
grace (dayZj of God, which forgive* the sins of the selves. 
11 is this that explains why the Supreme Person presents Him¬ 
self in a finitised form. While the self seeks to deserve this 
grace, the Supreme Person assumes forms to get at the self 
which yearns for union with Him. The forms are suited for 
the experience of the Self ofHimandare mostly after the 
human pattern which is quite familiar to the self. The 
Supreme Person, according to Nammilvar, take* birth in the 
world in all categories of living beings for protecting them 
from their age-long sufferings and giving succour to them. 2 
The Pzicaratra Agamas mention that the Supreme Person 
presents Himself to the suffering humanity in five forms 
known as the transcendent ( para), the grouped (vyuha ), the 
divinely descended (vibhavo), the immanent (antaryilmln) and 
the idol (area ). 3 The AlvSrs believed in this tradition which 
influenced them to a great extent. While giving their experi- 
1 'nce of such forms of God, the Tamil saints do not forget 


l. VS, 2.1: 54; Br Up. 44: 3. 

J T.V.R. I. 

i L T 7: 19; SOi 7 Vide: Introduction to Laksntiiatra 19. 
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that the formless and the Cosmic Person becomes possessed of 
form and frequently refer to this. 4 * 

The transcendental state which is the highest form is 
expressed in such terms as Nlriyana, Parabrahman and 
Para-Vasudeva. This Is the self-realized absolute having the 
super-essential qualities of saiyam ('truth), jnanam (light), 
anantam (infinity), amalam (goodness), and dnandam (bliss). 
He is the Eternal of eternals which is formless, changeless, 
and transcendental. He lives in the city called Vaikuntha in 
Paramapada where -matter exists without its mutability, 
time exists as eternity, and the mukta lives without the moral 
limitations of karma m The divine city is guarded by the 
city-watchers such as Kumuda, Kumudak?a, Pundarika, 
Vamana, Sankukarna, Sarvanetra, Sumukha, etc., who are 
equipped with divine weapons, ornaments, attendants and 
other paraphernalia, 6 7 8 NSrayana is seated in a pavilion of 
gems on a couch in the form of the serpent Sesa placed on 
the throne having eight legs such as dharma and others in the 
mahamcnimantapa within the divine abode attended by the 
gate-keepers such as Canda, Pracaruja, Bhadra, Subhadra. 
Jaya, Vijaya etc. He is the possessor of a divine auspicious 
figure adorned with divine ornaments such as crown and others. 
He is four-armed, equipped with the divine weapons such as 
conch, discus and others. He is accompanied by Sri, Bhu, 
and Nlli. His presence is being enjoyed by the eternals such 
asAnanta, Garuda. ViavakSena etc., and other Sffma-singing 
liberated souls. It is with this state of God that the finite 
self attains union. The Upanisads glorify the transcendental 
beauty of Brahman as paramjotis. 1 Paramapada i9 the highest 
world beyond which there are no higher worlds with 
the highest Person of infinite splendour in the supreme 
world of eternal glory or nityavibhuti* of which this pheno¬ 
menal world (J Uld-vibhiitl ) is only n partial expression due to 

4. Peri. Tm. 5.6: 5 

5 The Philosophy of Vi&istadvaita, p. 154. 

6. Yai. Dip . IX- 17. 

7. Mfun. Up . 2.2: 9, 10. 

8. Ch. Up. 3. 13: 7 
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His ydga-mdya. Nammalvir refers to God in this form: 
‘the permanently great and (he first and foremost of the 
celestials 199 ; "the Lord reclined on the bed of the five mouthed 
snake” 10 “the One Who reigns in Vaikuntha” 11 : "Narayana the 
Lord of the seven worlds”; 12 ; "the One Who became Trinity 
and the foremost of the Trinity” 13 ; “intense effulgence 
descended” 14 ? “the sole Lord who enjoys varied pleasures 
without hindrance, the one who is sugar-candy, honey, 
nectar, milk, fruit, sugar-cane for three worlds. One Who 
wears honev-secreting basil coronet in His head” 1 '; "the Lord 
of the celestials” 1 *; “the foremost of the heavenly who wields 
the sword, the mace, the conch, the discus and the bow"; 17 
and “the Lord Who has His abode in Vaikuntha and Who is 
worshipped by all the gods in temples”. 18 

Perfection in Sri Vaikuntha does not afford much 
scope for the Supreme Person to display His day*, there 
being none to suffer from any malady. Besides, this place is 
beyond the limits of the material world and so could not be 
visited by any mortal. The Lord therefore takes up His 
abode in the milky ocean which lies within the material 
world The gods invariably proceed there headed by Brahma 
whenever they are in distress. 19 In the vyuha state (grouped 
form) Brahman the absolute becomes fsvara the God-head 
Who is the ground of the universe as its creator, preserver and 
de^trover. The metaphysical absolute becomes Vasudeva, the 
perfect, to satisfy the mcdiiational needs of the mumuksu 
and for the creation of the universe. He manifests Himself 


0 T.V.M 1.9; 4 
10 ibid. 2.1: 6. 

11. id id. 2.6; 1. 

12. ibid 2.7: 2. 

IV ibid. 3.6. 2. 

14. ibid. 3.7.1. 

IV ibid. 3.10. 3. 

If. ibid. 4.5:2 

I/. ibid. 7.2: 6. 

IK ibid. 8.6: 5. 

P Piri. Tm, 4.3: 4; V.P 1.9: 38; 5.1:31. 
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as Sankar?ana with the two qualities of jnana (knowledge) 
and bah (strength), as Pradyumna with the two qualities of 
aiivarya (lordship) and virya (virility) and as Anirudda with 
the two qualities of kaktl (potency) and ttjas (splendour) 
without any dimunition of Divinity. This, however, does 
not mean that each vyuka has only its two respective qualities, 
but each vyaha is Visnu Himself with His six qualities of 
which two only in each case become manifest. The vyuha 
Vasudeva is the same as the transcendent form of the Lord 
and replete with all the six qualities. 20 The other three are 
named after the elder brother, the son and the grand-son 
respectively of Krsna. There is a distinctive function assigned 
to each of these vyuhas in cosmic creation as well as in the 
act of redeeming the souls. With Sahkar?ana, creation 
assumes an embryonic form; through Pradyumna the 
duality of Purusa and Praketi makes it first appearance; and 
finally, Aniruddha enables the body and soul to grow. As 
regards the process of redemption, Sankar$apa promulgates 
Ek&nti mdrga (monotheism), Pradyumna helps its translation 
into practice (tat-kfiya), and Aniruddha brings about the 
fruit of this practice (kriyd-phala) which is liberation. 21 The 
Alvar refers to Him as “Vetam mun virittin”- 2 - ‘the first 
Unfolder of the Vedas' and as "Panputai vgtam payanta 
paran 1 * 23 - ‘the Lord who created the beautiful Vedas'. 
Regarding the destruction of the universe the samt refers to 
as “Palanfiy S| ulaku untu” 24 - ‘a child who devoured the 
seven world*. In the history of the adventure of the souls 
occur certain epochs of moral crisis, when egoism becomes 
so inflated and sinfulness becomes so iniquitous that Isvara 
in His infinite mercy withdraws the instruments of evil and 
thus arrests the wrong-doers from their career of crime and 
sin. 25 This is called pralaya and has a soothing effect on the 
self. Pradyumna creates the universe and introduces all 

20. Yatin. Dip . IX. 19; cf. L.T. 6; 23. 

21. Introduction to the Pdhcaratra , pp 37-39. 

22. T.V.M. 2.10: 10. 

23. ibid. 6.6: 5. 

24. ibid. 4.2:1. 

25. D*vo&ataka-]6, 
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dharmas . is also a federative process and after the 

refreshment of pralaya , the jiva wakes up to moral activity, 
enters # on a new life. He is given a fresh opportunity for 
attaining freedom. The withdrawing and delivering the uni¬ 
verse, as it were, thus reveal the redemptive mercy of the 
Saviour and cosmology is to be reinterpreted as a philosophy 
of redemption. Nammalvar revels in these two aspects. The 
Alvir says : "Jnalam murrum umilnta Narayapanfe*’ 26 - 
'Narayana who released the whole universe from His mouth’; 
“Vlunnlr jnilam pataitta em mukil vannanS” 27 - 'the cloud- 
hued Lord who created the sea-girt world’; "Mun ulakahkaj 
ellam pataitta mukil vannan” 28 -‘the eloud-bued Lord who 
created the ancient worlds”. Sometimes both the withdrawal 
and the deliverance are referred to in one and the same verse. 
The Alvar says: “Orunkakave ulakelum vilunki umilntitta 
peruntSvan’’ 29 - ‘the great Lord who had swallowed and 
released the seven worlds together.’ Again this involution 
and evolution of the universe arc spoken of by other Xjvars 
also; in fact, they have a strong appeal to their minds. ?0 
Tirumankaiyalvar revels in this incident in one full dread.-’ 1 

Each one of Lhcse four vyuhas descends into three sub- 
vyuhas. Vasudeva hypostatizes into Kesava, Narayana and 
Madhava; Safikarsapa into Govinda, Visnu and Madhu- 
Mldana; Pradyumna into Tirivikrania, Vamana and Srldhara; 
;md Aniruddha into Hrslke^a, Padmauabha and Damodara. 
These twelve tutelar deities arc the presiding deities of the 
sun in the twelve months of the year. The names of these 
twelve deities are recited by the pious Hindus every day. 
There is a hymn by Nammajvar which goes by the name of 


26 T.V.M. 4.3: 6 

27. ibid 3.2:1. 

Ibid. 6.8: 1. cT 7.1: 9; 7.6: l; 8.10. 7. cf. Tc.V. 30 
29 ibid. 4.6: 4. cf. 9 3:2; 10 2: 3. cL Tc V. 28. 

\0 Pcriyai Tm. 2.6: 6; 4.1: 9; 4.3 9 Peruni. Tm . 8.7. Tc.V. 10, 12, 22, 28, 

30,31. 105. A. P. 9. Peri. Tm. 1.8: 6; 1.10:3; 2.2: 5; 2.4: 6; 2.9: 4; 
2J: I; 3.1: 3; 3.9: 3; 3 10: 3; 4.1: 5, 6; 4-8: 6; 4.JO: 5; 5.4: 2; 5.7: 9; 5.9: 
2; 5.10: 2; 6.1: 5; 6.6: 1; 7.2: 4; 7 8: 10; 8.10: 2; 9.2: 9; 9.9: 3. 

'I Peri. Tm. 11.6. 
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'Panniru tirunimap-pattu* 32 the recitation of which leads us to 
the God’s lotus feet. A hymn of Periyajvar containing the 
advice to people to name their children with the names of the 
Lord bears some of these names. 33 Another hymn celebrating 
the piercing of the lobes of the ears of child Kp?na contains 
these twelve names. YoSoda addresses Him with the names in 
the hymn. 34 Again the images of the Lord are distinguished to 
represent these twelve forms by varying the order and arrange¬ 
ment of the appurtenances held in the four hands of each 
image. 


The third state of Brahman is Vibhava which is the 
descent of Iswara among beings by means of forms similar to 
that genus. ‘‘It is the embodiment of the redemptive working 
of the raksaka in the moral will of humanity with a view to 
recovering it from in sinfulness”. ‘‘It is a periodic invasion 
of krp& into all species and into the history of humanity, 
when evil trumphs over goodness and creates a crisis in moral 
life, 35 in order to arrest the progress of social disruption, 
redeem the sinner From his sinfulness, and commune with the 
devotee who thirsts for His living presence. 36 The ten princi¬ 
pal descents are Fish ( Matsya), Tortoise [Kurmaj, Boar 
(Varaha ), Man-Lion {Narasimha), Dwarf ( Vamana ), Parasu- 
rama, Balarama, Krsna and Kalkin. 37 The redemptive grace 
of Vibhava is realized in the recovery of Vedas from its des¬ 
troyers, the extraction of immortality (nectar) from the waters 
of life, the maintenance of cosmic order and the law of 
righteousness and the living assurance of salvation to all 
being. 38 According to Visvaksena-samhita and Laksmitantra 


32. T.V.M. 2.7. 

33. Perivat. Tm. -L6. 

34. ibid. 2.3. 

35. The philosophy of ViSis tadvaiia, p. 156. 

36. Bh.G. 4:7,8 

37. According to Ahibudlwya-samhitd, avatfiras are thiriy-nine; they are 
thirty-nine according to the Satiavata-sanihiiu also. But Yotindra 
mata Dipika following Vara vara muni admits thirty-six av&taras 
only, since Kapila, Dartatreya and Parasurama arc supposed to he 
secondary avmtaras. 

38. Vatin. Dip. IX. 23. 
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all the avatftras descend from the fourth vyuha . viz., Ani- 
ruddha. But Pddmatantra declares that of the ten Vibhavas , 
'Matsya. Kurma and Varaha descend from Vasudeva; Nata- 
simba, Vlmana, Srlrlma and Parasurama from Sankar$ana; 
Balaruma from Pradumna, and §rl and Kalkin from 

Aniruddha.’ 39 ' 

Among the avatdras of the Lord, some get meagre and 
brief references because of the short time of His stay in that 
form and the particularly the smaller number of persons who 
alone were intended to be favoured by that form of the Lord. 
The Matsya descent has therefore a brief reference. 40 The 
Kurmavaiara has more references. 4 * Through the form of 
Parasurama, He destroyed the insolent k?atriyas. 42 The 
descent Varaha, Vamana-Tirivikrama, Narasimha, Rama and 
Krsna have frequent references in the works of the Alvars. 
Even the first three Alvars, the earliest of the Alvars, refer to 
these avatdras in their poems 43 thereby proving the popularity 
of the worship of the several of them prior to the period of 
Alvars. As regards varaha avatar a . Nammajvar says : “Peru- 
nilam Kintavan" 44 - ‘the one who burrowed and dug out the 
earth"; “Polil ejum enam onray nuniar kottil vaithay -45 - 
in the form of a Boar You poised the seven worlds on Your 
tusk’; <4 Man-matantai poruttu enam ay ati am kSlattu akal 

19. Introduction to Pancaratra. p. 48. 

40. T.V.M. 1.8; 8; 2.8: 5; Peri. Tm. 5.4: 8; 6.8: 2. 

41 ibid. 2 8: 5; 7.1: 7. Peri. Tm. 5.3: 6. 5.4: 8; 8.4: 4. 

42. ibid. 6 2: 10; Peri. Tm. 3.2: 5; 3.4: 5, 6.2: 7. 

43. For these five avatSras, respectively be referred to: (1) M.Tv. 2, 9. 

25, 39, 9J; I.Tv. 30. 31, 47: Mu. Tv. 45, 54. (ii) M.Tv. 3, 14, 17, 20, 
21, 48, 50. 79, 84. 100; I.Tv. 5, 10. 18, 23, 30, 34, 36, 47, 52, 61. 71. 78, 
87, 91, 99; Mu. Tv. 4. 6, 9, 13. 18. 20, 23, 34,36.40, 41, 47, 49, 52, 58, 
83, 90, 93. (iii) M.Tv. 17,23. 25. 31, 36. 40,90, 93; I.Tv. 18,84. 
94. 95; Mu. Tv. 31, 42. 49. 65, 95. (iv) M.Tv. 23, 27, 35. 59; I.Tv. 
15, 25, 29. 43, 79, Mu Tv. 51. 52 (V) M.Tv. 8, 11, 18.22,23,27. 

34, 39, 54, 62. 86. 92; I.Tv 8 , 15, 19, 23, 28, 49, 62, 63, 68, 89, 92. 93, 

98. 100; Mu. Tv. 21.28, 29. 32, 34. 41. 42, 43, 47. 48. 49, 51 54, 60. 
65, 68, 71, 74. 80, 85, 91, 98. 
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itam klntavar" 46 - ‘for the sake of Goddess Earth, You des¬ 
cended in the form of a Boar and brought out by digging the 
vast space'; “Enam *y nilam kinta en appane” 47 - ‘my Lord 
who in the shape of a Boar brought out the earth 1 ; “Nin tiru- 
eyifral itantu nl ko^ta nilamakal k6|vanfi ,Ms - ‘the Lord of 
Goddess Earth whom You dug out by Your tusk*; A)ap- 
perum punal tannuj ajuntiya jnilattait talappatamal tanpal 
oru kottitait tan konta kejal tiru uru ayirru” 49 - ‘in order to 
rescue the earth from submerging He in the form of a Boar 
balanced it on His tusk.; “Kola varakam onray nilam k6(ti$aik 
konta entay* 50 - 4 in the form of a fine Boar You carried the 
earth on Your tusk 1 . There are references to this avatara in 
his other works also. 51 Tirumankaiyajvar beautifully expres¬ 
ses the grandeur and majesty of this avatara . He says : 

“Cilampin ifaic cifu paral-pdl periya meru 
tirukkulampil kdnakanappa tiru aka ram 
Kuhthka nilamafantai ranai itantu pulkik 
koffitai vailtaruliya kdntZn" - 5 - 

This can be translated as : ‘The Lord who, with Mount Meru 
jingling like a tr ink let within the anklet between His hooves, 
with Laksml tossed about within His bosom, scooped up 
Goddess Earth, embraced and placed Her on his tusk*. The 
English rendering, however, hardly does justice to the beauty 
of the sentiments expressed, or of the eloquence of the langu¬ 
age employed, by the A]var. 

Innumerable references are found regarding Vamana - 
Tirivikrama avatara in the Alvar's works. The Alvar says : 
"Perunilam kajanta nal atip-potu ayarppilan alarruvan 
tajuvuvan vanankuvan" 53 - T shall tirelessly utter the name 


46. ibid.4.2. 6. 

47. ibid. 5.7: 6. 

48. ibid. 7.2: 9. 

49. ibid.7.5: 5. 

50. ibid. 10 10: 7. 

51. T.V.R. 45. 99; P.Tv. 7. 42. 

52. Peri. Tm. 4.4: 8. 

53. T.V.M. 1.3: 10 
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of, embrace and bow my head, to the lotus-feet which 
measured the whole world’; “Pulan kol manay nilam 
kontinfe" 54 - 'the One Who acquired the earth as a youth 
(brahmachari^ who had conquered the senses’; “Oru minik 
kuralaki nimirnta karumasikkam" 15 - ‘the Dark Gem which 
expanded Itself from the state of a short youth 1 ; "Ulak^um 
or muvati koptinai -56 - ‘taking the seven worlds in three 
‘vtrides’; “Meltannui mltita nimirntu man konta mil-tanin 
mikkum 5r tfivum ulate"? 57 - ‘Is there a Lord greater than the 
One Who acquired the Cosmic form and got the earth for 
Himself'; "Tirukkuraja" 58 - ‘the great Dwarf!*; ‘‘Man konta 
vamanan” 39 - ‘the short One Who acquired the earth'; “Ulaku 
ajantan" 60 - ‘World-measurer’; ‘Ulkam konta Jtiyavan" 6J - 
‘the One Who took the world in his strides'; “Anru orukil 
vaiyyam ajanta piran"* 2 - ‘the Lord Who once measured the 
world'; “Atiyai munrai iranta arum anke ninru ajkatalum 
mannum vinpum, mutiya ir atiyai mutittuk-konta mukkiya- 
mum" 63 -‘the begging for three footsteps of land, and then 
taking in just two strides the deep sea, the earth and the 
heaven'; “Manpu amai kolattu em mayak kurajajrku'' 64 - ‘the 
mysterious Dwarf with handsome shape*; “Ma^um vippum 
inakija kurajay valahkatti, mannum vinnum konta maya 
ammane" 65 - l O Lord Who acquired the form of the Dwarf to 
the delight of earth and heaven and acquired by treading both 
earth and heaven'; “Kunru ej par e\ cuj ka^al jnalam muju 
e|um, ninrC taviya nlj kulai ijit tirumate" 66 -‘O Lord who in 

54. ibid. 1.8:6. 

53. ibid. 1.10M. 

36. ibid. 1.10: 5 

37. ibid. 2.2: 3. 

38. ibid.2.6:1 

V) ibid. 3.8: 5; 4.7 

60 ibid. 4.4: 8 

61 ibid. 5.3: 3 
f’2 ibid. 5.4: 10 
M. ibid. 5.10: 9. 
i>4. ibid. 6.6: 9. 

M ibid. 6.9: 2. 

M\ ibid. 8.3: 8. 
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your stationary position stood astride the Seven mountains, 
the Seven worlds surrounded by sea, and the universe’; 
“lvvulakam munrum utan niraiya cirumamfcni nimirtla eu 
centamaraikkan tirukkuralan** 67 -‘the loius-eyed handsome 
Dwarf who filled with His small body expanded into cosmic 
largeness all the three worlds’; “Kunramal ulakam ajanta 
atiyanai** 68 - “the One Who completly taking the whole world 
in His stride’. After measuring the earth and the heavens 
with His feet, He puts His Foot on the head of Mahabali for 
the third step. The emphasis of the Ajvar is that is the joy 
of the Lord in touching His children - ail living beings in this 
act of measurement. The idea of inspiring the future gene¬ 
rations with hope and love through and by this story is 
important. Reference to this avatQra arc also found in his 
other three works. 69 . 

The Alvar, when referring to Narasimhavatara, says: 
‘‘Iraniyan akal marvarn kin{a en munnaik kolariye*' 70 - *0 Lion 
Who tore the broad bosom of Hiranya’; "Kilar ojiyii kuraivu 
illaari uruvayk kilarantu eluntu, kijar ojiya irapiyanatu akal 
marpam Rililtu ukanta, valar ojiya kanal-ali valampuriyan" 71 - 
‘the One with the brightening fire-spitting discus and the 
conch Who ; vigorously rushing in the form of Man-Lion 
enjoyed the tearing of the bright bosom of Hiranya; “Allal 
amararaic ceyyum iraniyan akattai mallaI ari uruvav ceyta 
mayam" 72 ~‘the deed which He, in the form of the fighting 
Lion, performed on the chest of Hiranya who persecuted the 
Devas'; “Katuttapor avunan u^al iru pilavika kaiukir in$a cm 
katale" 73 - 4 my Lord Who with Your hand-nails tore in two the 
body of the fighting demon’; "Cempon akattu avunan ufal 


67. ibid. 8. JO: 3. 

68. ibid. 9 4 10. 

69. T.V.R. 38, 42. 58, 76, 79, 85, T.V.C. 5. 6 P. Tv. 8, 16. 20, 27,42, 
61. 

70. T.V.M.2 66 

71. ibid. 4.8:7. 

72. ibid 7.5: 8. 

73. ibid. 8.1: 3. 
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klutavan" 74 - * tlie One Whn (ore the golden-red bosom of the 
demon 1 . References to this avatara are found only in Periya- 
riruvantati 75 and not in other two works. 

The Alvir enjoys the contemplation of Rdmaxatara 
in his work*;. He says: “NU katal cul ilankaik k6n tolkal 
talai tuni ceytan” 76 -‘One Who hewed down the head and 
shoulders of the king of Lanka girt by the vast seas’; "Ilankai 
ccrravane” 77 -‘O the Destroyer of Lanka.’; “Ilahkaiyai 
nlrC ceyta netuEcutar cdti.‘* 7 * -‘the eflfulgent Light which 
burnt Lanka to ashes’ ; “Kompupol cltai-poruttu ilankai 
eri uyttavar” 79 - ‘the One Who sacked the city of Lanka for 
the sake of SIta, tender like a delicate creeper*; “Matil 
ilankaik kovai vlyac cilai kunittay’* 80 - 4 You Who discharged 
the arrow from the bow to fell the king of walled Lanka.*; 
'■Kijiraojiyal karanamak kilar arakkan nakar eritta kaHmalart 
tujayalankal kamal mutiyan” 81 - ‘the One with the honey- 
accreting fragrant basil coronet Who sacked the city of the 
bright demon for the sake of the one with the sweet voice of 
the parrot*; "PCreyil cuj katal tennilahkai cerrapiran” 82 - 
‘the Lord Who burnt up the Southern Lanka surrounded by 
big ramparts and the seas’ ; ‘‘An tiral mlli moympin 
arakkan kulattait tafintu, minium avan tampikkS virinlr 
ilankai aru|i anfu-tam coti pukka amar ari fcru* 83 - ‘the celes¬ 
tial Lion which wiped out the race of the manly and formid* 
able demon, and vouchsafed the island of Lanka to his brother, 
und then entered the Realm of Light there’ ; “Tayaratan 
perra marakata ma^i” 84 - ‘the sapphire gem-like son of 

74. ibid. 9.10: 6. 

73. P.Tv. 11,66. 

7ft T.V.M. 1.6: 7. 

77 ibid. 2.4: 4; 5.7: 2. 

7* ibid. 2.9: 10. 

79. ibid. 4.2: 8. 

Hu ibid. 4.3:1. 

Ml ibid. 4.8:5. 

1/ ibid. 7.3:7. 

II ibid. 7.6s 9. 

H ibid. 10.L 8. 
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Da$aratha’. The Alvar’s other works also allude to this 
avatar a. 85 


Inordinate love is evinced towards Kfmavatara . No 
other avatara of the Lord exercised such a fascination over 
the saint's mind. The very thought of the birth of the Lord, 
the manner in which He grew up and how He managed the 
Great war of Mahabharata melt his soul 06 He is delighted to 
speak of the various exploits of Kr?pa and He actually revels 
in them. 87 In other places the S)var says : “VaicappCy vlyflt 
tuya kulaviyiy vitap-pal amuta amutu ceytitta miyan* 88 - 'the 
mysterious One Who as a cherub drank like nectar the 
poisonous milk of the false demoness and sucked her to- 
death 9 : ‘‘Enkal ayar kojunte” 89 - ‘the true Sprout of our 
cowherds’; - Vcm mi vay klnta cem ma kanpane” 90 - 
'O Kr?na with the large reddish eyes Who tore the mouth of 
the terrible horsedemon* ; “Okkalai vailtu mulaip-pal up 
enru tantita vinkic cekkam ceka anru avalpal uyir ccka unta 
peruman” 91 - 'the Lord Who when placed in her arms and 
offered milk by the female demon sucked her to death so that 
the very (bad) thought may end with her'; “Urikkonta vepnai 
pal olittu upnum amman” 5 ' - ‘the Lord Who ate (and drank) 
the butter and milk stored in the suspender'; "Kampu apai 
to} pinnaikku ay £ru u{an Cl ccrratuvum" 93 - 4 the One Who 
mastered the seven bulls and married Nappinnai with 
shoulders like bamboo-sprouts’; "Malaiyai ctutiu kalmiri 
kftttu pacunirai tannait tolaivu uvirtta pirin” 94 -‘the Lord 
Who lifted the mountain, and protected the herds of cows 
against the hailstorm of stones’; "Vampu avil kotaiporutfa 

85. T.V.R. 36, 77,92; P Tv, 64. 

86. T.V.M. 5.10: 1. 

87. ibid. 6.4. 

18 ibid. 1.5:9 

89. ibid. 1.7: 2. 

90. ibid. 1.8:2. 

91. Ibid. 1.9:5 

92. ibid. 2.3: 8. 

93. ibid. 2.5: 7. 

94. ibid. 3.5: 3. 
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milvitai elum a(artta cempavalat tiral vayan" 95 - ‘the Lord 
Who with his coral lips quelled the seven bulls for the sake of 
the damsel like a garland emitting fragrance 1 ; “Citu canattai 
naliyum kancanaic catippatarku iti am uruvai anku vaittu 
inkup piranta vCtamutalvan” 96 - 'the Originator of the Vedas 
Who left His orignal form in Heaven and was born here to 
destroy Kamsa who afflicted the innocent*; “P&tarpukalp 
pirttanum vaitikanum utan 5rat tin tCr katavi cutar ojiyly 
mnra lannutaic cotiyil vaitikan pi^laikafai utalotum ko?(u 
kotuttavan ,,<)7 - ‘the One Who ascended the chariot in the 
company of the reputed Partha and the orthodox brahmin 
and from His effulgence in Vaikuntha restored the sons in 
flesh and blood to the brahmin’; “PSrppiku tan ceytu anru 
aivarai velvitta mayap-pdrt terppikanir" 98 -'the mysterious 
Charioteer Who brought out a war and made the Five 
(Pi^davas) win 1 ; "Cayak kuruntam ocitta tamiyarku, mayac 
cakatam utaiita manalarku, pgyaip pinampata pal uq 
piranukku” 99 - 'tn the One Who felled the kurunta tree, who 
kicked away the mysterious cart, and who sucked to death the 
female demon’; “Man ancap paratattup pintavarkap patai 
to^in” 100 - ‘the One Who ventured to wield His weapon to 
the terror of the kings, for the sake of the Pandavas of 
Bharata”. More references to this avaiara are also found 
m his other poems Tiruviruitam 101 and Periya TiruvantdtiJ 07 

Nammajvir fancies that the Lord ate in days of yore 
the seven worlds and kept them in His stomach and ejected 
them later. Some mud, which is one of the constituent* of 
earth must have remained in the stomach The Lord found 
delight in taking butter perhaps thinking that it may serve afi 
u medicine to dissolve that mud. 103 There is frequent refe- 

ibid. 3.5:4. 

ibid. 3.5: 5. 

*»7 ibid. 3.10: 5. cf. 6.4: 9and PeriyS|. Tm. 1.5: 7. 

'IS. ibid. 4.6:1. 

Ibid. 6.6: 8. 

(00. ibid. 10.6:4. 

101 T V.R. 8. 21. 38, 74, 78. 86. 

102. P Tv 6, 12, 14, II, 31, 38, 48. 54, 64 
IM T.V.M. 1.5:8. 
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rence to the dance of Krsna with the pots. 104 This is known 
as kufakkuttu ^ 05 Kr?na danced in between the horns of seven 
bulls which He controlled and thus won the wager to get the 
hand of Nappinnai. 106 

Balarama, though He was an elder brother of 
and was also an avatsra of Narayana, receives meagre treat¬ 
ment at the hands of the Ajvars, 107 perhaps His activities 
getting overshaddowed by those of Krsna. 

The mysterious powers of Krsna are referred to by 
Nammajvar. The flawless and brilliantly lustrous frame of 
the Lord remained unchanged when He came down to earth 
as Kr?na He was born amonc men vwho are immersed in 
sorrow; yet He remained untainted by the impurities of the 
inhabitants of Gokulum with whom He moved very freely. 
By coming visible to all people, He made His divinity felt in 
the world. His divine perfection remained in tact during 
this avat3ra. m 

The compositions of the Alvlrs contain references to 
some other minor descents of God. A demon Somukha by 
name took away the four Vedas and disappeared in the flood 
of waters which filled the earth. Narayapa look the form of 
fish, killed that demon by tracing him inside the waters and 
appeared as the swan before Brahma and imparted the Vedas 
to him. This is an incident relating to God’s descent as 
Hamia. 109 The gods, who were immersed in darkness when 
the Vedas were stolen, prayed to and praised Narayana. 
Thereupon, the Lord took ihe form of the swan. 110 


104. T.V.R. 38, Peri. Tm. 2.5: 4; Periy*]. Tm. 2.7: 7. 

105. Vide for details Appendix III. 

106. T.V.R, 21. 

107. Periyff|. Tm. 1.7: 5. 

101. T.V.M. 3:10: 6. 

109. Peri. Tm. 5.1i 8. 

110. ibid. 3.3: 8; Periyffl. Tm. 1.8: 10. 
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The avataras Varaha, Vamana, Narasiirha, Rama and 
Krsna have frequent references in the works of the Alvars and 
frequency of the last two avataras is still greater, the reason 
perhaps being that these two avataras took birth seemingly 
like ordinary mortals, lived with them for a longer period 
and had contacts in the day to day life whereas the other 
avataras were for a specific purpose at particular periods and 
when the purpose was fulfilled they disappeared. Yet the Varaha 
avatara involves the acquisition by the Lord of his own con¬ 
sort in the shape of the earth which is the region of karma ; 
the VSmana avatara resulted in the Lord’s feet touching the 
whole of the earth and thereby all the selves in the world and 
emancipating them; and the Narasimha avatara was itself for 
redeeming the wrong done to a devotee as though to prove 
that Bhdgavata apacara is a move heinous sin than Bhagavat 
apacara . For these reasons, these three avataras too come 
in for large attention at the hands of the A|vars. 

The fourth state, namely, the immanent form of God is 
antaryamin, the indwelling self in the region of the heart. 
The Lord in this form stays with the individual self as its 
friend in its states of experience such as heaven, hell etc., 
a nd is perceptible only to the yogirts. The moral idea of 
lAvara taking this form is for making the jlvas pulsate with 
their creative life and participate in their inner joy and for 
making the mortal selves immortal. Though He co-exists with 
the individual self, He is untouched by the taints inherent in 
(lie latter. The Upanisad in its classical exposition of Brah¬ 
man in this form defines His nature, immanence and intimacy 
m the following terms : “He who, dwelling within the self, is 
different from the self, whom the self does not know, of whom 
the self is the body, who rules the self from within, He is thy 
Self, the Inner Ruler Immortal". 1,1 The Upanisadic analogy 
of two birds on the same tree, of the shining one above, and 
the suffering one below, becoming united in the end is more 
sublime and appropriate. 112 Namma|var refers to this form 


111. Br. Up. 5.7 : 22 (Madhyadina reading). 

112. Mu. Up. 3.1 : 1. This verse is quoted from R.V. 1.164 1 20; repeated 
at Sv. Up. 4: 6; cf. Kath. Up. 3 s 1. 
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in his TiruvSymoli. He says : “Tan ot{i vantu entani nencai 
vancitta un otti ninru en uyiril kalantu" n3 -‘He cameofHis 
own accord, fascinated my lone heart and incorporated 
Himself in my body and my soul’; “Mayan en nencil ullan“ n4 - 
‘the Mysterious One is in my heart*; “T^num yanum ellara 
tannajle kalantojintom, t£num palum neyyum kannalum 
amutum otte“ 115 - ‘He and I became One within me (Him?) 
as honey, milk, ghee, cane-sugar, and nectar all being mixed*; 
“Enatu aviyuj kalanta peru nal utavikku kaimmaru enatu avi 
tantolinten” 116 - ‘as return for the great, good help of getting 
communed in my soul I have given up to You my soul itself’; 
“Mu}u ej ulakum untan ukantu vantu atiyen utpukuntan Ml!7 - 
‘the One Who ate up all the seven worlds came affectionately 
of His own accord and entered my soul*; “Yatu avankalum 
cerkoten enru ennui pukuntu iruntu tltu avam ketukkum 
amutam** 118 - ‘the nectar-like One Who in order to preclude 
any kind of harm coming to me got into me and stationed 
Himself there and undoes all harm* ; “Melat tgvarkalum 
nilat tevarum mevit tojum malar vantu inanaj ati>en manattd 
manninar’ M,9 - t the mysterious Lord, worshipped by the highest 
of the celestials and the devotees of this world, this day has 
lodged Himself in my heart’; “Vcj)aic curi cankinotum ali 
enti tamaraik kannan en nencinute pullaik kafakinra arral 
kanir” 120 -‘contemplate the inode of the lotus-eyed Lord 
with His white involute conch and discus riding on Garuda 
into my heart*; “Enrurn eppotum en nencam tutippa ujje 
irukkinra piran” 121 - ‘the Lord Who is within me and Whom 
my heart worships for ever and ever’; “Ukante unnai ul)um 


113. T.V.M. 1.7:7. 

114. ibid. 1.9: 5, 6. The Atvar io this hymn finds the Lord in every one 
of his limbs and organs. 

115. ibid. 2 3:1. 

116. ibid. 2.3: 4. 

117. ibid. 2.6: 7. 

118. ibid. 2.7: 3. 

119. ibid. 5.1:8. 

120. ibid. 7.3:1. 

121. ibid. 7.10: 6. 
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en uljattu akampal akamtan amarnte itam konta amala” 122 - 
‘O the pure One, Who made a home for Yourself in my inner 
being which longingly hankers after You’; “NIrmaiyal 
nencam vaScittup pukuntu ennai, Irmai ceytu en uyiray en uyir 
untin” 123 - ‘the One Who has merged with me, life into life, 
by fascinating my heart and entering it through His generosity 
and making it tender’; “En nencattu u) iruntu inku irunta- 
mij niil ivai molintu, valnencattu iraniyanai marpu itanta 
yattarran ,p,24 “‘the Lord of Tiruvattaru Who tore off the chest 
of the hard-hearted Hiranya, and Who stationing Himself 
within my heart composed great Tamil works'; “Tamaraikkan 
eu amman nilaiperan en nencattu eppotum" 125 - ‘my lotus - 
eyed Lord will never shift from my heart’. In one hymn the 
Ajvar gives an elaborate description of every limb and organ 
of the Lord with all His divine appurtenances, as He has 
become one with himself. 126 Again in one verse the saint 
envisions the Deity of Tiruccirraru at Tiruccenkunrur as 
occupying his mind and heart with every one of His limbs and 
organs. 127 In another verse he feels the presence of the Lord 
within himself in the body, with His large red-lined eyes, His 
coral lips, the white shining pearl-like teeth and prominent 
tossing ear-rings cloud-hued and brightly crowned, with four 
shoulders bearing the bent bow, the white conch, the mace, 
the sword and the discus. 128 

The Supreme Lord has entered into the self and does 
not leave it. Probably the hills like Tirumalai and Tiruma- 
liruncolai. the noisy ocean and Vaikuntha have been discarded 
an worthless (lit. straw) for His stay. 129 That the Alvar is 
conscious of His stay within himself is stated. He is not 


1 22 . ibid. 9.4. 1. 

123. idid. 9.6:3. 

I'M. ibid. 10.6: 4. 

129 ibid. 10.6:6. 

126 ibid. 2.5. 

127. ibid. 8.4: 7. cf. Peri. Tm. 7 3: 7. 

128. ibid. 8.8: 1. Peri. Tm. 3.5. 

12V. P.Tv. 68. cf. Peri. Tm. 8.9: 5 where the Lord is stated as not 
intending to leave the heart of the Ajvar. 
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worried about anything, since he had kept Him steadfast in 
his heart. 130 This realization is said to result by listening to 
the Vedic passages which speak about Brahman. The Lord 
has entered within the AJvar through his ears. He refers to 
himself as having become great. In as much as the Ajvar has 
the Supreme Person within himself, the Ajvar asks the Lord 
to reflect and find out how He could still be great. 131 The 
Lord has entered into the mind of the Alvar and stands there, 
sits there, lies there and moves about there. Yet He is not 
satisfied with all this and so has not left it. 132 

The fifth state of God is the permanent incarnation of 
arcs worshipped in temples, houses, villages, towns, sacred 
places and hills. The para and vyuha forms of the Lord are 
beyond the reach of the denizens of this terra firma . All the 
living beings have not been gifted to live in times when the 
Lord chose to come down as avataras: owing to lack of jnSna 
and bhakti they are not able to see the over-present antarya - 
min in them. Hence the only alternative left to people is to 
resort to the area form to satisfy the spiritual longings and 
aesthetic cravings. 133 This area consists of idols or images, 
made of gold, silver, or any material chosen by the wor¬ 
shipper. The belief is that God in the forms of Supreme 
Vasudeva [para), the vyuhas , and the vibhavas descends into 
the idol and makes it divinely alive, so that He may be easily 
aceessible to His devotees. In this manifestation, God, out 
of His condescension, chooses to will that He seem entirely 
in the hands of His worshippers, hiding His omniscience and 
omnipotence, or seeming the very reverse of these in His 
worshippers’ hands. God Supreme {para) is experienced in 
this form. Idols are permanent incarnations, and reservoirs 


130. ibid. 70. 

131. ibid. 75. 

132. ibid. 35. 

133. ‘Agamurti 1 is the name given to tho arc5 form of the Lord by 
Tirumajicaiyajvar (Tc.V. *7). It is the corrupted from of *Y5ga- 
murti’ which is suitable for worship. It may also be conceived as 
the form which the Lord Himself has assumed by His divine will or 
sankalpa. 
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of redemptive mercy. M Arcft is not the idealised projection 
of creative imagination touched by religious feeling nor the 
symbolic expression of the infinite in the finite”, 134 It is but 
the descent of God Himself as the embodiment of His 
accessibility in the world of mortals. The infinite God enters 
into finite forms without the loss of His infinity and Isvaratva 
for communing with the devotee that longs for His contact 
and for infinitising his religious consciousness. The A]vars 
had a genius for intuiting the area . They had direct sight of 
Him. Their inspiring utterances serve to invite humanity to 
share in the mystic rapture of such divine communion. 
Bhagavan Saunaka has said : “Having shaped a beautiful 
image of Visnu with a lovely face and lovely eyes, out of 
gold, silver and the like in a manner that would be pleasing, 
one should adore it, bow to it, sacrifice to it and meditate on 
iu By doing so, one would enter into that form which is 
none other than Brahman and will have all one’s sins dis¬ 
pelled”. 135 


This kind of experience is illustrated by the commen¬ 
tators with reference to an incident in the life of a Vaisna- 
vite. 136 . 


134 The Philosophy of Visistodvaita, p, 208. 

135 V. Dh. 103:16. 

136. Ad anecdoto has been recorded by the commentators of Tiruvdy - 
mo(i regarding the experience of God in this form. A Vinnappam 
ceyvar (devotee) used to carry his nut-wallet with him; in it he had 
kept his Saligrama-\m?Lge as his constant companion. When, by 
accident, the tiny marble-like image, mixed up with the nut (which 
he ate) entered his mouth, he would feel the hardness of the 
marble differing of course from the nut. He would then reverenti¬ 
ally take it out, wash it in water he had in his vessel, dry it with 
his robe, dress it, and taking cymbals in his hand sing a song of 
praise from St. Nammajvar and then lull it to sleep again in his 
nut-wallet. This confusion often happened to him. A Vaisnavite 
of riiual type (more than of love to God) often observed this. To 
him it was blasphemous. He went to the ceyvar and asked him to 
present his ‘’desecrated marble-God” to him. The ceyvar gladly 
transferred his Holy Properly. The Vaisnavite look it home, and 
worshipped it with all the strict details of ceremonial worship, 
enjoined for such occasions. The Image appeared to him in his 
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The area form of God is the only form which is easily 
accessible to His devotees at all times. Pillailbkacaryar makes 
the following comparisons with the five forms of God : the 
attempt to comprehend the transcendent form is like getting 
water from the other world for quenching thirst; the vyuha 
form is like the legendary ocean of milk which also is not easy 
of access; the descended forms are like the occasional floods 
that inundate the country for a while, but do not last long; 
the immanent form is like subterranean water which is not 
readily available to a thirsty man although it is right under¬ 
neath his feet; and the area is like the pool which remains 
stationary after occasional freshes pass away and from which 
anyone at any time could slake his thirst. 137 This may be the 
reason why the Alvars have preformed self-surrender to this 
form of the Lord which is the reservoir of divinity and 
redemptive mercy. According to yogi S. Parthasarathi 
arcavatara has the following advantages: (i) It is reachable 
by our senses and the mind; (ii) hence it produces a desire 
for godliness; (iii) as soon as such a desire is produced, it at 
once serves as a Means to lead us to the apogee of spiritual 
greatness; (iv) it serves to inspire the virtues of piety and 
love for God; and (v) it gives us an opportunity even while 
we are in the midst of our world-enemy to practise service, 
which we aim at performing in reality when we reach Heaven 
and there are face to face with God. Our St. Nammalvar 
had, while he contemplated the manifestations of the Lord in 
His area form at several holy places presented to his cons¬ 
ciousness the several auspicious attributes of God as Holy 
subject for his meditation. 138 

dream and spoke thus: ‘Fool, I was happy in the temple of my 
ceyvar’s nut-wallet, - ceyvar to whom Nammajvar’s Tlruvaymoli 
is his life and soul. I had the felicity of becoming bathed in th? 
nectar-like saliva of his hoJy mouth. I had the delight too of 
listening to the sweet canticles from the Alvar’s which he wai- 
bled to me. But you have deprived Me of this happiness and 
subject Me to all the tedious trials of thy formal worship’. The 
Vaiynavite was by this dream put into great trepidation. He ran 
to the ceyvar forthwith and restored to him his Saligrama. (Vide: 
Bag. Vis, Book VI 6 8: 1 “ Vantiruntu" (Commentary). 

137. S.V.P. First part. Sutra 39. 

138. Divine wisdom of the Dravida Saints - pp. 195-196. Foot note 
<b). cf. A.H. Sutras (159-186). 
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The Sastras like Pancaratra Agamas postulate God as 
a certain Being in one place, and hand Him down to us in 
another place, in the form of vivid Idols which, according to 
them, He has Himself chosen of His free will to make His 
special abodes. Once the omnipresence is conceded to God, 
it must logically follow that the Idol which is intended to 
visibly personify Him for the pleasure of His devotees must 
also contain Him. The efficacy of the consecrating mantras 
is said to be so potent that once the installation is duly 
performed, the Idol acquires abnormal, and super-natural 
powers. If by mere sight of certain Idols, as for example the 
one at Tiruraalai, or the taking of vows with respect to certain 
others, as for example, the one at Colasimhapuram, certain 
phenomena occur which cannot be rationally explained or 
explained away with reference to any known theories of 
science or other laws, it must be admitted that the idols do 
have life to a certain extent or in a certain measure. To see 
Him fully manifested in the Idol is not to deny Him in other 
places, or in other forms. It is only seeing Him intensely 
at that place. One should meditate on the Lord’s placing 
Himself at the disposal of those who seek His protection in a 
manner which cannot be understood by the mind or described 
in words, for it has been said, "Whoever wants to see Me and 
m whatever form, to him I reveal Myself in that very form"; 139 
as Poykaiyalvir says, ‘He assumes the form desired by His 
devotees’ - “Tamarukantatu evvuruvam avvuruvam tane". 140 
He should also meditate on the alluring beauty of the Lord 
of which Tiruppanalvar says : ‘The eyes that have seen the 
Lord will refuse to see other thing’s. 141 

The NftlQyiram is the treasure of experience or 
anubhava of the Tamil religious Seers who have uniformly 
ning in praise of the idols in the several sacred spots. Their 
sayings most emphatically and unambiguously point to the 
fact that they were not praising an abstract God, or His 
attributes in the abstract, but a personal living God, who to 


I V). Bh. G. 4:11. 

140. M.Tv. 44. 

141. A.P. 10. 
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those saints stood personified in the piece of stone, wood or 
copper before them. Almost all the Alvars have uniformly 
sung the praises of the presiding deities in the several sacred 
spots situated throughout length and breadth of our holy land. 
Tirumankaiya)var alone has sung about eighty-six Divya-Desas 
out of the total of one hundred and eight situated from Badari 
in the north to Tiruvanpariciram in the south. It has been 
rightly pointed out and emphasized by later Acdryas that the 
hymns of this Alvar which constitute more than those of 
other Alvars put together are particularly intended to incul¬ 
cate and enhance the enjoyment of the area forms of the 
Lord in the temples. It was left to this Ajvar to prove to 
the world that in each of the five forms of God the manifes¬ 
tation is full and complete and that there is no gradation 
among them, one leading to the other; and also how it is 
possible to get out of arcs form here and in this world the 
same bliss that the Eternals in Vaikuntha are said lo obtain in 
the transcendental form which is beyond the human ken. 
Otherwise, how else can one account for the Ajvars* breaking 
their hearts over the pose or poise of the Lord at each of the 
several shrines? They saw the Lord in flesh and blood resid¬ 
ing in the Idol. One can recall here the experience of 
Tiruppanalvar whose eyes, bewitched, as they were by the 
glory of the Lord’s form travelling slowly from foot to head 
and drinking deeply from the fountain of Beauty and Grace. 
It is even said that with Tirumalicaiyajvar one of the most 
living and life-like of Idols held a conversation transgressing 
even the self imposed limitations of arcs . While at 
Kumbakonam worshipping in the shrine of Sarangapini 
Perumal (the ‘ arsvamatu ’ of Nammajvar), enraptured at the 
restful pose of that beautiful God, asked Him the reason for 
it: “Do the legs ache because of excessive walking (the earth 
from end to end as Rama)? Or did the body get shaken far 
too much while You delved this trembling earth in the form 
of a Boar? What is the reason for Your lying down and resting 
in Kutantai on the banks of the Kaviri which spreads itself 
far and wide after crossing all the hills and dales that came in 
her way? Won’t You rise up and speak ?" 142 At this request 


142. Tc. V. 61. 
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made in a submissive tone and beautiful poetry, it is said, that 
this Lord lifted up His head and attempted to rise from His 
serpent'couch. The Alvar moved by this graciousness on the 
part of the Lord at once sang ‘Vaji kecanfi’ meaning “Thou 
with beautiful Jocks of hair! May Thou livest long and un- 
distrubed !" The Lord stayed as He was at that moment. To 
this day the Idol is seen as one lying down with head slightly 
raised ( uttSnasayee ) and seemingly most ready to open Its 
lips. 


The area forms, as they are enshrined in temples, 
reveal two aspects of God's relation to man. Narayana lakes 
that particular form which His devotee desires to visualise. 143 
Hence there is a large amount of difference in the postures of 
the images in the various shrines. The Pauranic versions 144 
make this clear by declaring that the Lord appeared in a 
specific form before a sage or a king who was devoted to Him. 
The other aspect is that the principal ( mula) image in the 
shrines is made of stone dark in appearance, in all proba¬ 
bility, to conform to the Upanisadic statement that Brahman 
has the blue skaia as its body. 145 The temples together with 
the images principal and the other ones as those taken out in 
procession during festivals came into existence before the 
period of the Alvars. Hence the frequent reference in their 
compositions to the complexion of God as bearing semblance 
to the sea, 146 water-laden cloud 147 and blue sapphire. 148 

The Alvars, who were mad with love for God, had 
great veneration to the sacred places, hills and shrines. They 
bowed to those places 149 which is suggestive of specific impor- 


143. M.Tv. 44. 

144. Peri. Tm: 2.2. For instance, vide: Mark. P. Tiruvevvujur MahStmya 
ch. 1 to 11. 

145. Taitt. Up. 16: 2. 

146. T.V.M, 3.6: 10, 7.3: 11. 

147. Tc. V. 120; Peri. Tm. !.9i 10; T.V.M, 7.2: 11. 

141. Mu. Tv. 59: Nan. Tv. 47. 

149. Vide: Peri. Tm. 1.5; 1.8; 3.8; 3 9; 3.10; 5.10; 6.4: 8.6; 9.7; 9.8. 
T.V.M. 2,10, 
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tance which such places have enjoyed during their periods. 
The Tirumalai, TirumaliruKcolai, Tiruvarankam, Tirukkanna- 
puram, Tirukkutantai, Tiruvehka and others have relatively 
larger number of verses sung in praise of these deities. 
Tiruvarankam has the credit of having the verses from all the 
eleven Alvars. Tirumalai comes next with ten Alvars’ 
verses. Seven AJvars extolled Tirukkutantai. Tirukkanna- 
puram, Tirukkottiyur, Patakam and Tiruvehka have each the 
verses of five Alvars. The other shrines which are hundred 
and one in number have songs of a relatively less number of 
Alvars, 

The compositions of the Alvars contain here and there 
enumeration of some shrines on certain principles. The Lord 
measured the worlds with His feet and perhaps of having 
stood for a time He became tired and therefore sat down in 
Vejukkai in Kaiicipuram and lay down in Tiruvehka also at 
KaSci. 130 He is lying down on AdiSesa in Tirukkutantai, 
Tiruvehka, Tiruvevvujur, Tiruvarankam, Tirupp€rnakar, 
Anpil and Milky ocean. 151 The Lord is standing in Tirumalai, 
seated in Vinnakar, lying in Tiruvehka and is walking in 
Tirukkovalur. 152 The strain of churning the milky ocean 
made the Lord perhaps lie down in Tiruvehka, sit at Patakam, 
and stand in Tiruvurakam, all in Kanci. 153 

The four compositions of Nammajvar contain in all 
1296 verses of which 395 are devoted to the praise of the area 
forms of God. The traditional scholars treat all the verses of 
the Tiruvaymoli as dedicated only to the deity at §rl Rahgam. 
This is not, however, borne out by the availability of decads 
in the Tiruvaymoli in praise of the area forms in thirty-two 
shrines other than Sri Rahgam. The Alvar treats of the 
nature of the Supreme Person in the first two centums 154 


150. Mu. Tv. 34. 

151. Nan. Tv. 36. 

152. M. Tv. 77. 

153. Mu. Tv. 64. This order is reversed in Tc. V. 63 and 64. 

154. These contain sixteen verses in praise of area . 
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much in the manner of the Upani$ads and so draws little 
reference to the area form here. The third and the fourth 
centums, which treat the nature of the self, contain a little 
more reference, suggesting the relatedness of the self to God 
in area form 155 The fifth and the sixth centums deal with the 
means of getting at God and the verses on the images contai¬ 
ned here 156 lay stress on the need for worshipping the area 
form of the Lord. The verses in the next two centums, 157 
show how through the area worship, the obstacles in the path 
of attaining God are removed. Those in the last two 
centums 158 show clearly that the goal could be reached here 
itself, namely, experience of direct communion with the Lord. 
This could be achieved mainly through the worship of the 
area form of God. 

Nammalvar sang in praise of thirty-three sacred places 
out of which seventeen 159 were sung only by him. These 
seventeen and six more shrines 160 (which were sung by other 
Alvirs as well) are all situated in the Tirunelveli District of 
the Tamil Nadu and in the adjoining areas of Kerala State. 
Of the remaining ten, Vatamaturai and Tuvarai (Dviraka) lie 
in the north, Tirumalai lies at the southern extremity of the 
Andhra Pradesh, TirumaliruHcolai and Tirumokur in the 
Madurai District, Tiruvehka at KaiTci and the remaining four 
in Thaiijavoor District of the Tamil Nadu. Of all these 
Tirumalai is the only shrine on which the Alvar sang sixty-two 
verses. The next one which attracted his attention in import¬ 
ance was Tirumaliruncolai which was being celebrated by 
forty-six verses. (Vide Appendix IV for the list of area forms 
of God celebrated by Nammalvar with actual number of 
verses on each.) 


115. There are fifty eight verses here. 

15ft One hundred and twenty two are found here on the area form. 

I 57. Seventy-one verses are found here on the idol. 

I '*8. There are one hundred and eighteen verses here. 

IV). Most of these are treated in the sixth, seventh, eighth and ometh 
centums. 

IftO. These are treated mostly in the fifth, eighth and nineth centums. 
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While expressing his surging love and devotion for the 
area form of the Lord in certain shrines the Alvar does not 
fail to take note of the religious and ritualistic atmosphere 
prevailing in those places where some of the shrines are situa¬ 
ted. Such references which the saint offers reveal the extent 
to which the culture of the Vedas and the religious practices 
prevailed in those places mostly situated in the southernmost 
regions of South India. Vanamamalai, as known at present, is 
Srivaramankalam where lived persons proficient in the four 
Vedas 161 Those persons, who were of perfect knowledge, 
performed the Vedic rituals. 162 Another shrine called Ten- 
tiruppereyil is said to be ever resonant with the recitation of 
the Vedas and the din and bustle of the festivities. 163 The 
Vedic rites 164 were ceaselessly performed here and the 
Sama-Veda was chanted. 165 The Ajvar-Nayaki loses all her 
bashfulness and reticence to the enchanting figure of the 
Lord. 166 Tiruccenkunrur Tiruccirraru is a shrine where lived 
three thousand Brahmins deeply learned in the Vedas. 167 
The smoke to which fragrance is imported by the oblations 
offered into the fire, rises up high in the sky screening the 
sun. 168 Those Brahmins adore the deity from all direc¬ 
tions. 169 They are liberal minded, individually reputed and 
have their knowledge equalled only by their spotless 
conduct. 170 The sound of the recitation of the four Vedas fill 
the places where the shrines Tiruvanvantur, 171 Tiruvallval 172 
and Tirukka{ittanam 173 are situated. The holy smoke rising 


161. T.V.M. 5.7: 3. 

162. ibid. 5. 7; 4, 7, 9. 

163. ibid 7.3:1. 

164. ibid. 7.3: 6. 

165. ibid. 7.3: 4. 

166. ibid. 7.3: 3. 

167. ibid. 8.4: 6 

168. ibid. S.4: 5. 

169. ibid. 8.4: 8. 

170. ibid. 8.4: 9. 

171. ibid. 6.1: 2,4. 

172. ibid. 5.9: 3. where th e Samaveda was recited. 

173. ibid. 8 6: 10. 
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from the fire fills the areas of Tiruvallavaj 174 and Tiruva?- 
vantur. 175 

9 

The Lord of the Tirupati Hills is praised by Nammalvar 
in sixty-two verses. Eight verses of Tiruviruttam portrays the 
mystic experience of the Alvar who. as the bride of the Lord, 
experiences the pangs of separation from Him. 176 The deity 
at Tirumalai is visited by gods, men 177 and sages, 178 and 
§iva, Brahma and Indra who bring with them the members 
of the family for worshipping the Lord. 179 The Lord Is 
present there with Sri 180 as the parents of the world. 181 In 
those Hills the Lord has manifested Himself with all His glory 
and splendour. c lt is our duty to render spotless service at 
His feel for all times to come’ - “Olivil kalamellam utanay 
manni, vajuvila atimai ceyyaventum nam".* 82 In this connec¬ 
tion the Alvar expresses anxiety about the past that has gone 
by and that has not been fruitful. He cannot get it back, 
but he is afflicted with the thought that it has been a waste. 
He does not want the very thought of the waste that has taken 
place. So he resolves to devote the rest of his life for 
austerity and devotion to the Lord of the hills. He says that 
the devotees recite the manifold names of the Lord at 
Venkatam of north with cascades of cool waters in such a 
frenzy that others call them mad, 183 “When there is my 
Lord** says he, “father-like and elephant-like at Tiru- 
verikatam, the haunt of murmerous bees, I will not compose 
verses on my tongue to any human being”. 184 The depiction 

174 ibid. 5.9: 3, 5. 

175. ibid. 6 1:2. 

176 T.V.R. 8, 10, 15,31,50,60.67,81. 

177. T.V.M. 1.8:3. 

178. ibid. 6.10: 4. 

179. ibid. 6.10:8. 

180. ibid. 6.10:10 
IKI. idid. 2.6: 10. 

182 ibid. 3.3:1. 

183. ibid. 3.5; 8. 

IH4. ibid. 3.9:1. 

183. ibid. 3.3. 
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of the Lord is Upanlsadic in purport. 185 The divine auspicious 
from is never lost sight of. 

The Alvar celebrates in forty-six verses his communion 
with the Lord at Tirumaliruncolai. When he celebrates the 
Lord of Tiruppernakar he could not avoid making reference to 
his realisation of communion with the Lord of Tirumalirun¬ 
colai. 186 The Lord at Tirupper-nakar, the Lord who is lodged 
at the Hill of Tirumaliruncolai, has entered into his heart 
saying that He would stay there (for ever). 187 He refers to 
the deity of the place who lodged the three worlds in His 
stomach, who is merciful towards generation after generation 
from time immemorial, who is beyond the reach of Brahma 
and Siva who praise Him has vouch safed Grace on him. 188 
Even though he casually mentioned the name of the Hill of 
Tirumaliruncolai as one of the series of hills, Tirumll rushed 
and filled his heart because accidentally he uttered His name 
4 TirumdV an element in the name of the Hill. 189 He advises 
the people of the world to pay a visit to the Hill before the 
bubbling youthfulness passes away 190 and circumambulate the 
temple daily. 191 He is captivated by the beauty of the deity of 
the place and says : “Has the lustre of Your face blossomed 
forth as the lustre of Your crown? Has the lustre of Your 
feet blossomed forth as the lotus on which You stand?" 192 
The self shall entertain a desire to go on a pilgrimage to such 
a place. 193 

Tiruvararikam is praised by the Alvar in one decad. 
The mystic experience of the AJvar, as the bride of the Lord, 
is treated here, depicting the pangs of separation from the 


186. ibid. 10 8. 

187. ibid. 10 8. 6. 

188. ibid. 10.7: 6. 

189. ibid. 10.8: 1. 

190. ibid. 2.10:1. 

191. ibid. 2.10:8. 

192. ibid. 3.1: 1. 
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Lord which is experienced by the Ajvar. 194 The Sleeping 
Beauty at Tirukkutantai is shown as love in corporeal form 
with all divine perfections and qualities of unsurpassed 
excellence/ 95 The auspicious and divine form of the Lord is 
described as present in Tiruvinnakar which is enriched in 
natural and material prosperity. The Lord’s glory is admir¬ 
ably shown to consist in the pairs of many opposites which 
are mutually incompatible but could subsist only in 
Him/ 96 The huge, lofty ramparts, dashed by the waves of the 
sea, mark the shrine at Tirukkannapuram wherein the 
Supreme Person presents Himself to the selves, grants 
refuge to those who perform self-surrender, and emanci¬ 
pation after their death. The only way open for the devotees 
to get rid of the sufferings of the world is the worship of His 
feet with flowers. 

The Alvar’s direct experience of the Lord in many 
shrines near his birth place produced an indelible and deep 
impression that he is reminded of the divine enchanting form 
of the Lord and yearns to have direct experience after the 
manner of His bride/ 97 He prefers to send messengers to the 
Lord/ 98 The feeling of separation is much intense in the 
background of the pleasant natural surroundings of the 
Timpraparani river and of the prosperous life in certain 
places where the shrines are situated/ 99 That there is no 
refuge apart from the Lord Is stated repeatedly by the Alvar 
who had communion with Him whose divine figure refuses to 
leave his heart. 200 Much stress is laid on the significance of 
the name Kajamekam of the deity at Tirumokur/ 01 and 
Atippiran at Tirukkurukur. 202 The graceful looks which the 


194. ibid. 7.2. 

195. ibid. 5.8. 

196. ibid. 6.3. 
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Alvir received compel him to wish to offer service to the 
Lord in many shrines 203 The saint has a call to Tiruvaran- 
vilai. He is eager to settle with all his filial devotion, 
circumambulate the temple and lift up his hands in prayer, 204 
the diety will have to be sprinkled with sweet-smelling water 
and he will walk round the temple and offer his worship; 205 
he will pray to the deity every day for all times to come; 206 
once he gets an opportunity to worship round the temple, all 
his sins will vanish; 207 his deep thoughts are to reach the 
temple and pray the deity round the sanctum; 208 once he has 
become a slave to the Lord, He will be able to know whether 
all his thoughts were not centred on Him and Him alone. 209 
The Ajvar requests the Lord at Tiruppulinkuti to set His eyes 
on and say a few words to the devotees “who have been for 
generations doing service in Your temple through Your grace 
and the grace of LaksmI from times immemorial”. 210 In the 
conception of the Alvar, the presiding deity at Tiruvananta- 
puram is the same as the Lord at Pararaapadam and the divine 
service at one is as important as at the other. The Lord 
there is majestic in reclining posture; 211 those who wor¬ 
ship Him with flowers are those that are the most virtuous; 212 
those who reach His lotus feet attain the status of the 
Eternals; 213 those who get a chance to sweep and clean the 
temple yard will get rid of their worst sins; 214 those who offer 
worship with sweet smelling flowers and incense will be bereft 
of their sins; 215 those who worship Him with sandal paste, 

203. ibid. 7.10; 9.2; 9 6: 9.8; 10.2 

204. ibid. 7.10:1. 
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light, and incense along with select lotus flowers for daily 
prayer will be entitled to immortal greatness. 216 The Lord 
at Tirukkurunkuti is referred to as the soul of all and as the 
consort of Sri . 2I7 The Alvar-Nayaki has lost her heart to 
the Lord who is seen by her in her vision with all His 
appurtenances. 218 The delectable experience which the 
Ajvar had in ‘some places is recollected with much grateful¬ 
ness to the Lord for His grace. 219 The Lord at Tiruvattaru 
has ordained that the Alvar after giving up his worldly 
attachment should serve Him incessantly. He that had ripped 
open Hiranya in His Narasimhavatara has stationed Himself 
as sesa-sayee at Tiruvattaru conveying a message that those 
who surrender to the Great can be sure of unexpected 
rewards. 220 

One whole hymn is devoted to stress on the easy 
accessibility of arcdvatara. The Alvar assures the men of the 
world that the area form of the Lord is indistinguishable 
from &rlman Narayana of Vaikuntha and that if this form 
(area) is contemplated Srlman Narayana Himself responds to 
the prayer 221 In all these aforesaid five states Bhagavan 
is ever present with Sri; this import is established by scrip¬ 
ture and other means of knowledge. 222 In these varied forms 
lie creates, maintains and destroys all, is also the giver of 
moksa and has such other activities. These activities of His 
arc, as it were, due to the over-flow of His bliss or ananda . 
Again, the five forms of God are equally real in the philoso¬ 
phical sense, though from a point of view of religious value 
each succeeding manifestation may be more valuable to the 
devotee. Knowledge and other attributes of God are not in 
the least affected when any of these forms is assumed, 223 It 
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is God's will that brings into existence these forms which are 
of pure sattva. The Lord takes up these forms to protect the 
good people and establish righteousness. 224 Consequently, all 
these forms have equal importance and significance. Hence 
the Alvars are found to treat an area form as indcntical with 
the vibhava or para form. All these or some among them are 
said to be same as the Indweller. The Lord who lies in the 
ocean is KeSava, the destroyer of the demon Kesin. He lies 
in Tirukkutantai wearing a gem-set crown. He is the 
protector of the cows. 225 The primeval Lord of the gods, 
who measured the entire world, leaving no inch of land has 
become born among the cowherds. 226 The Lord who lies on 
Adisesa in the milky ocean and is in yogic slumber, takes in 
the worlds -at the time of deluge, lifts up the Govardhana 
for protecting the people. 227 It is the Lord whose chest is 
ever occupied by Sri that became Govinda and removed the 
deformity of the hunch backed woman. 228 The Lord who lifted 
up the earth from the waters is permanently stationed in Tiru- 
malai. 229 which place He reached after measuring the earth 
and He is the same as the Lord who lifted up the Govardhana 
to protect the kine and cowheards from torrential rain of 
pebbles 230 He punished Bali, made the demon Bana become 
.submissive by cutting of the thousand arms and killed 
Kamsa. 231 He who tore open the beak of the crane, passed 
through the twin Maruta trees making them fall down, and 
controlled the seven fierce bulls has taken His dwelling in Srl- 
varamankalam (Vanamamalai) . 232 The Lord who brought the 
earth out of the waters, who acquired the name Kesava by kill¬ 
ing Kesin, who killed the elephant Kuvalayapida and who. 
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being beyond the comprehension of gods, lies in the ocean, has 
come^very near to Namjnalvar. 233 Narayana who withdrew 
the earth during deluge, released it at the time of creation, 
measured it at one time, and raised it at another from the 
waters, had coronation as the Lord of the earth, ruled it and 
married Bhiidevi. 234 The Lord who is in Paramapada stands 
in Tirumalai, sleeps in the ocean and moved about in the 
world in His divine descents. He remains unseen within all 
objects and is staying in the mind of the Alvar. 235 He created 
the earth, lifted it up from the waters, kept it within the 
stomach during involution, released at the time of evolution, 
and measured it as Tirivikrama. 236 All these forms have been 
assumed by the Lord only to protect the world and the beings 
inhabiting it from difficulties. 237 The Alvar’s attempt to 
offer a synthesis between these forms is aimed at lo prove that 
the Lord is only one, though for the specific reasons which 
prompt Him to appear differently at different times. 

The AJvars revel in the exploits of Narayana both in 
I he transcendental state and in the states of avataras. 
Pcriyalvar says : 

‘‘Unnutaiya vikkiram onru oliyamal ellam 

Ennutaiya nencakampal cuvarvali elutik-kont£T 3 ,,238 

'1 have frescoed in my heart all thy exploits without excep¬ 
tion’. He celebrates the heroism of the Lord in His 
Narasimha, 239 Varaha, 240 Rama 241 and Krsna 242 avataras 
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revelling the manifold exploits in them. The incidents of 
devouring the worlds by the Lord, 243 and the churning of the 
ocean by Him, 244 are extolled by this Alvar. The hurling of 
Namuci, the son of Bali, in theairis praised by him. 245 
Almost all the Alvars praise the incidents of Rama and 
Krsna more in their poems than those of other avataras. 

Nammalvar celebrates in his poem the Lord’s exploits. 
The Lord who, though reclining on the small banyan leaf, 
could lodge within Himself the seven worlds, 246 and again 
•'Our Kannan swallowed the earth, heaven and all”. 247 He 
portrays the churning of the ocean by the Lord : "(Xmy 
Lord, Thou churnedest the ocean with the snake with the two 
ends held by the Devas and the Asuras and Thou heldest 
aloft the Mantara mountain 5 ’. 248 When referring to the Lord 
of the three strides, he says that from being a midget He 
became the titanic Supreme Lord. 249 He delineates the 
episode of the three demons facing the Lord, one of them, 
Mali, getting killed and the other two getting pushed into the 
nether world. 250 He mentions the Hiranya incident. sl O the 
lion-shaped Lord! Thou torest asunder the boom of Hiranya 
who entertained insulting thoughts about Thee 5 *. 251 The axe- 
wielding Lord, in the form of Parasurama, rooted out the 
Ksatriya race for twenty-one generations. 252 The Lord hacked 
down the shoulders and heads of the lord of Lanka begirt 
with the seas. 253 He caused Lanka to be set on fire, consigned 
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to the flames. 254 He hit the seven trees ( maramaram) set in a 
zig-za^ order with a single arrow. 255 “My Lord” says the 
Alvar, “lifted up the great earth” 256 and again, "My Lord 
Kesava in the form of a Boar poised the whole earth on the 
tusk’ 5 . 257 The Lord reclines on the earth; He is seated on it; 
He stands upright on it; He devours it; He spits it out; He 
embraces it in the form of His consort. 258 This incident of 
lifting up of the earth by the Lord in the form of a Boar is 
celebrated by Tirumankaiyajvlr in a beautiful picturesque 
language. 259 The Ajvar evinces inordinate love towards 
KrsnavatSra and so he takes a keen interest in mentioning the 
exploits of Krsna frequently in his hymns. The smiling, red¬ 
lipped Lord who sucked the breast of the demoness ( Piitana), 
kicked away the demon in the form of the wheel, uprooted 
the maruta trees by walking in between them, tore apart the 
mouth of the horse-demon, and slew the elephant ( Kuvalayd - 
pida). 2(i0 He held aloft the Govardhuna mountain effort¬ 
lessly. 261 He subdued the seven ferrocious bulls. 262 He cut 
off the thousand arms of BanaSura, 263 The Ajvar celebrates 
the incident in which the Lord set the demon in the form of 
a calf on the demon in the shape of a wood-apple tree and 
dispatched them both at once 264 and also the slaying of the 
two wrestlers Cinura and Mustika and Kamsa too. 265 He 
delineates the Lord’s ascending into the Heaven in the 
company of Arjuna and the orthodox Brahmin and bringing 
back and restoring to the Brahmin his four sons placed in 

254. ibid. 2.1: 3. cf. ibid. 2.6: 9. 

255. ibid. 1.7: 6. 

256. ibid. 1.7:8. y 

257. ibid. 1.9: 2. 

258. ibid. 2.8: 7. 

259. Peri. Tm. 4.4: 8 . cf. ibid., 3.4: 3. 

260. T.V.M. 5.3: 8. cf. ibid. 1.8: 2; 1.9: 2; 1.9: 5; 2.1: 8; 2.1: 10; 2.10: 10; 
4.8: 3- 

261. ibid. 1,8:4. 

262. ' ibid. 1.8: 7; 2.5: 7; 2-9: 10; 5.7: 9. cf. Peri. Till. 3.4: 4. 

263. ibid. 2.4: 2; 3.4: 10; 3.8: 9; 4.8: 9. cf. Peri. Tm. 6.7: 2. 

264. ibid. 7.3: 5. 

265. ibid. 8.4: 1. cf. ibid. 3.8: 9. 
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Heaven in exactly the same state in which they were born . 266 
Most of the exploits of the Lord in Krsnavatara are narrated 
in one hymn-the lifting of the mountain, the subduing of the 
serpent Kaliyan, the slaying of the wrestlers, and of the 
elephant, of Putana and of Sakatasura, the cunning disposal 
of Kamsa, and of the demon in the form of a crane, the 
subduing of the bulls, the uprooting of the tree into which 
the demon entered, the cutting down of the Bana’s shoulders, 
the acquisition of the earth as Vamana, the rescuing of the 
four sons of the orthodox Brahmin, and the conduct of 
Bhlrata war . 267 Similarly Tirumahkaiyalvar also, in one 
hymn, celebrates the exploits of Krsna . 268 The incident in 
which Sri Krsna brought and planted the Parljata tree from 
the land of the Devas for the sake of His consort Satyabhama 
has been celebrated both by Periyalvar and Tirumahkai- 
yajvar in their hymns . 269 

The Alvar allots one full hymn to a commemoration of 
the Lord’s exploits : each verse to a description of a particu¬ 
lar accomplishment. The cosmic dimensions of the Lord 
with all His accoutrements in Tirivikramavatara striding the 
earth are outlined . 270 The phenomenal noise and impact of 
movement and counter movement produced at the time of 
churning the ocean are brought out 271 The delicate poising 
achieved by the Lord at the time of having up the earth in the 
form of a Boar is portrayed 272 The chaotic dissolution into 
which He cast the Universe while devouring it at the time of 
Deluge is indicated . 273 The unprecedented noise caused by 
him at the time of the Bharata war with soldiers fighting and the 
Devas watching is referred to . 274 The strength of the impact 

266. ibid. 3.10: 5; 6.4: 9. 

267. ibid. 6.4. cf, ibid. 5.10. 

263. Peii.Tm. 7.4. 

269. PeriyaJ. Tm. 1.9: 9; 3.9: Is Peri. 3.4: 8; 4.6: 8. 

270. T.V.M. 7.4:1. 

271. ibid. 7.4: 2. 

272. ibid. 7.4: 3. 

273. ibid. 7.4: 4. 

274. ibid. 7.4: 5. 
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involved in the killing of- Hiranya in Narasimhavatira is des¬ 
cribed . 275 The exploits of the Lord during the war with 
Havana are depicted . 27 The Lord’s direct facing and hacking 
down of Banasura and defeating of Subramanya, Agni and 
&iva are portrayed . 277 The Lord’s creation of the elements, 
the-stars, and planets, and all forms of life, all in a trice, is 
wondered at . 278 The way the Lord lifted up and held as an 
umbrella the Govardhana mountain for the protection of the 
cows and cowherds is traced . 279 

• The Alvar gets himself lost in admiration while re¬ 
counting how the Lord whose mouth - 80 is described to be 
very huge for eating the world, kept it within His stomach 
and lies like a very small child on the tiny banyan leaf. He 
sleeps there for a long time This state of childhood is peer¬ 
less and could not be imagined . 231 Of all these forms, the 
significance of the Lord using Garuda as His vehicle requires 
to be mentioned. An elephant had once quenching its thirst 
by drinking water in a deep pond. Its legs were seized by 
a crocodile. The elephant put up a tough fight nnd tried to 
extricate itself from the clutches of the crocodile, but with 
no result. It then realised the futility of its personal 
endeavour and remembered the mantra which it was taught in 
the previous birth and shouted it out in dire distress. The 
Lord at once started on His vehicle Garuda hurried to rescue 
the elephant. He killed the crocodile with the discus. There 
were several poets like Potana 28 - who were stuck with admi¬ 
ration at this ever readiness of the Lord to rush for protecting 
the devotee, and depict Garuda aud weapons running swiftly 
after the Lord to be of use to Him but the Lord was more 
alive to save the life of the devotee than to take to the 


275. ibid. 7.4: 6. 

276. idid. 7.4: 7. 

277. ibid. 7.4:8. 

178. ibid. 7.4: 9. 

279. ibid. 7.4: 10. 

280. ibid. 2.6: 7; 4.2: I; 6.10: 1 etc. 

2KI. ibid. 3.7:10. 

282. P5tana, B: Mahabhagavatamu : Ch. 8: 96 to 98. 
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weapons which He would like to make use of. Some versions 
of this incident depict the elephant as entering into the tank 
to fetch the lotuses for worshipping the Lord and as having 
got then into the clutches of the crocodile. 78 * Besides reveal¬ 
ing fully that the Lord has unbounded mercy for the suffering 
humanity, this incident has been mainly instrumental to 
declare the Lord’s greatness, superiority over others and His 
individuality. 


283. ibid. 3.1: 9. 


CHAPTBR XVII 


INTER-RELATIONS OF GOD, SELF AND WORLD 


The acme of perfection in attributes which is reached 
only in Narayana, the Lord's supremacy and His divine 
descents are meaningful only when what is other than Him is 
understood in its true nature. The frequent references which 
are contained in the compositions of the Alvars to the Lord’s 
having no one as superior or equal to Him prove this. All 
these which are inseparable from Him have their own individu¬ 
ality, which, however, adds to the meaning of Godhead. 

The self is referred to by the terms ‘spirit’, 'soul 5 and 
‘dmian’ in philosophy. When the word 4 atman 9 connotes the 
finite self or the individual soul, it refers to it as distinct 
from the body (deha), the sense-organs (indiriyas), mind 
(manas), and the vital breath (prana). "By adopting 
Sankhyan psychology Visis{advaita defines atman negatively 
as purusa different from the twenty-four categories of prakfti. 
The latter is composed of the five gross elements ( b hut as ), the 
five subtle elements ( tanmatras ), the fiye cognitive sense 
organs, the five conative sense organs, manas , bhuddhi , 
ahahkdra and primal prakrti . Puruqa is the twenty-fifth 
category ". 1 The nature of the body is referred to by 
Nammalvar as follows- 

"Ponku aimpulanum pori aintum 
karumentiriyam aimputam 
liiku ivvuyir ey pirakiruti 

man aiikaram manankale ”. 2 

- 'The five conative senses, the five cognitive senses, the five 
organs of the body, the five elements, prakrfi which is 


1. The Philosophy of Visistadvaita, p. 283. 

2. T.V.M. 1q.7; 10. 
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associated with the life-principle, mahat ahanktira, and the 
will-these constitute the living body’. No doubt the dtman 
has its own separate being, but its ultimate meaning is 
Brahman and it is therefore indistinguisable from it. So the 
nature of dtman cannot be known from that of Paramdtman 
owing to their inseparable relation. The jivas are projected 
into manifestation by Brahman. Prior to this manifestation 
the dtman is atomic in size, resides in a separate body, lies 
inactive like a bird whose wings have not yet grown. It is 
God that awakens it from its torpidity and sets in on a career 
of activity. It is self-luminous, sentient subject of experience 
and an agent Though it is infinitesimal in its monadic 
existence, its attributive knowledge ( dharmabhutajnana ) can 
be infinite and all pervasive like the light of the sun . 3 The 
self is infinitely smaller than the hundredth part of a point of 
a hair which is divided a hundred times. Yet it is infinite in 
its range 4 The jiva is said to be "windowless in the sense 
that it perseveres in its unique being; but its consciousness is 
capable of having a cosmic range and can mirror the whole 
universe" 5 : 

Nammalvar realizes the nature of the dtman by the 
grace of the Lord and describes it in the following verse : 

" Ninra onrai unarntenukku, 

atan nul nermai atu itu enru 

Onfuin oruvarkku, unaralakatu; 
unarntu m£lum kanparitu; 

Cenru cenru, paramparam ay, 
yatum inrit t€yntu arru, 

Nanfu, titu enru arivu aritiy, 
nanray jnanam ka{antat€ ” 6 

-‘The soul is eternal, and is essentially characterized by 
intelligence ( jnana ); the soul which the Lord has condescended 
to exhibit to me as His mode, or related to Him as the predi - 


3. S.B. 2.3: 26. 

4. Sv. Up. 5: 9. 

5. The Philosophy of ViHstadvaita % p. 285. 

6. T.V.M. 8.8 : 5. 
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cate is to the subject , or attribute is to substance; the soul 
which cannot be classified under any category, as this or that; 
the soul, the nature of which is beyond the comprehension of 
even the enlightened; the soul, whose apperception by the 
strenuous mental effort called yoga (psychic meditation) is 
even then not comparable to such perception or direct proof 
as arising from the senses conveying the knowledge of the 
external world; the soul (as revealed to me by the Lord) 
transcending all other categories of things, which could be 
grouped as 'body’ or as ‘the senses’ or as ‘the vital spirit’ 
(prana), or as 1 the mind 5 {manas) 9 or as ‘the will* ( buddhi ), 
because destitute of the modifications and corruptions to 
which all these are subject, the soul, which is very subtle and 
distinct from any of these, neither coming under the descrip¬ 
tion ‘good’, or ‘bad**. In brief, the soul is an entity which does 
not fall under the cognizance of sense-knowledge. 

A close following of the commentary ‘7^’ will throw 
more light on the subject : 

Ninra onfai . nertnai : The soul is a unique verity 

distinct from the body, the external senses, the sensory 
[manas) and the reason {buddhi). While these are perishable, 
the soul alone remains apart as the Imperishable. 7 

7. cf. Ka{h. Up. 2. 18. The soul is unborn, constant, eternal, per¬ 
manent and primeval; it is not slain. Again cf. Ch. Up. 8.1: 5 and 
Bh. G. 2:19, 20. 

The Ajvar, throughout his Tiruvaymoii up (o this, never bestowed 
any appreciable attention on the nature oi the soul, for the reason 
that all his mind and heart were absorbed in the contemplation of 
the Lord and His blessed Attributes, Glory etc , before which the 
soul-nature is like the fire-fly before the Glory of the Effulgent 
Luminary, the Sun. The saint had no time to give to rational 
meditation (gnosis) to realise soul-nature, to the detriment of 
emotional devotion (amor) to realised God. For, as in the manner 
of the released soul, not caring to waste a thought over the painful 
memories surrounding the embodied state, the saint who is trans¬ 
ported with the revels of his enjoyment with his Lord, the Spouse, 
never considers it his worth while to waste his time over a search 
after the inferior kind of »oul-k now ledge. However, he sketches a 
knowledge of this inferior nature, became, as a pari and mode and 
predicate of Himself, God was pleased to bestow this knowledge on 
him. 
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atu itu enru : The soul cannot be known as this or that. 
for all objects of experience are known by the methods of 
agreement and difference; but no such method is applicable to 
the thing soul. 

Onrum oruvarkku uttaralakatu : Neither by speech nor 
by any process of thought is it possible to disclose the nature 
of the soul even to those minds which have made great advance 
in spiritual knowledge. 

unarntum . kUnparitu : Even if some knowledge 

concerning it is had, it is only partial knowledge of it, not 
knowledge of it in its entirety. 8 

Cenru cenru . ay : Beyond and beyond, does soul's 

nature transcend the several vestures veiling it; - groupable 
under the general categorical heads as (i) annamaya (gross 
body), (ii) prana-maya (subtle or vegetative body), (iii) mono - 
maya (mind-body). 9 10 

yatum . arru : Not partaking of the nature of any 

of these categories, nor of the imperfections attaching thereto, 
the soul stands aloof, as of its own distinct, subtle, species. 

Nauru (itu ...aritsy : When a comparison is instituted 
between one object and another, or as when one material 
principle of a group is compared with another or another 
group, notions such as ‘this is better than that’, or ‘that is 
worse than that* arise; but soul being a spiritual principle it 
is incapable of such comparisons. 

nanray jnanam katantate : The soul is thus by itself a 
singular verity, and characterised by its own peculiar attri¬ 
butes of intelligence (jnSna) and bliss ( ananda ). !0 


8. cf. Bh. G. 11 : 54. “ Arjuna ! to know, to see, and enter into, the 
true nature of spirit, is difficult 

9. Taitt. Up. 2: 1, 2, 3. 

10. cf. Manikkavacakar’s statement: “Cenru cenru anuvayt teyntu 
on ran Nearer and nearer to Thee it droweth, wearing away 

atoms by atom (its non-spiritual accretions), till it is one with 
Thee* (T.V.K. 394). 
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The Alvars do not, therefore, treat the nature of the 
self or the classification of the selves as nitya, mukta , and 
bhaddha. However, they are aware of the nature of the selves 
which could be brought under these categories. Those who 
are eternal and so do not have to undergo any of the sufferings 
due to bondage have a clear conception of their own essential 
nature, their relationship to the Lord and their being subordi¬ 
nated to the supreme Person. Therefore, they dedicate 
themselves to His service consistent with the work allotted to 
them. These souls live only in Sri Vaikuntha and acompany 
the Lord wherever He proceeds. Adisesa, as the name signi¬ 
fies, is the serpent which is subordinated to Him from the 
very beginnng. To the Lord who is with &ri Adisesa becomes 
the umbrella when the Lord moves about, the throne for Him 
to sit on the sandali ( paduka) to stand in and while He lies 
down, he becomes the bed, jewelled lamp with the lustrous 
gems on his hoods, a towel and a pillow. 11 It is said that 
he became born as Laksmana to serve the Lord who descen¬ 
ded down to the earth as Rama. 12 Garuda the vehicle of 
God, is another self which is generally present in £ri 
Vaikuntha. He is of the nature of the Vedas. 12 He renders 
icrvice to God, He is a friend, vechicle, seat, flag, canopy, 
and fan for the Lord. 14 It is because of him that the Lord is 
possessed of the unique reputation of riding on him and 
having his figure in the flag. 15 It is said that the flapping of 
the wings of the Garuda while flying produces the chanting 
sound of the Sdma-Veda 16 Vi?vaksena is another eternal 
self who is in-charge of the army of Visnu. He enjoys what 
is cast off by the Lord after enjoyment. 17 These and others 
who are eternally present in Sri Vaikuntha are also referred 
to as Nityasuris Some souls get the name mukta (released) 
ni ter they leave the worldly bondage through God’s grace and 

11, M.Tv. 53; cf. titotraratna, 40. 

12. Pad. P.6.269: 94. 

|.L Catusiloki, 1; &iotraratna y 41. 

14. titotraratna, 41. 

IV M.Tv, 5, 74; T.V.M. 5.7: 3. 

16 T.V.M. 3.8:5. 

17 tifotraratrta, 42. 



350 RELIGION AND PHILOSOPHY OF NALAYIRAM [CHAPTER. 

enjoy rendering service to the Lord in Sri Vaikuntha. The 
bound jivas ( baddhas) are those who suffer the worldly ills. 
Due to beginningless karma, 1 * they have their essential 
nature ( svarupa ) concealed with the result that they have 
individually diverse stands of knowledge, potency, and other 
attributes They could not have perfect knowledge of them¬ 
selves nor can they have a uniform realization of God. They 
include Brahma, Rudra, Tndra and other denizens of heaven, 
sages and ordinary men. 19 

The individual soul is stated as being dear to the Lord 
of Laksmi even like the Kaustubha; he can be called the 
prince, the Lord’s son, His. disciple, His attendent, His 
dependant existing solely for Him ( sesa ) and His servant. It is 
by His gracious desire that all souls should enjoy His blissful 
state and attain their goal. The individual self therefore, by 
his essential nature, entitled to the service of his master as 
his birth right as the eternals themselves. But sunk in the 
sleep of beginningless maya, he has fallen into the wilderness 
of matter, has had repeated births in quick succession, has 
lost the primary aim of existence, has found no comfort or 
consolation, has lost the splendour of his real nature owing 
to evil desires and passions and finally attains immortality by 
realising his true nature and purpose. The condition of the 
jiva in samsara has been aptly described by Ramanuja and 
Vedanta Desika by the parable of the young prince who in 
a boyish way strays away from his royal father, enters the 
huts df wild tribes and identifies himself with them. 20 But a 
trustworthy friend weans him away from his wicked surround¬ 
ings by reminding him of his royal destiny and succeeds in 
reclaiming him. The father who was searching for his lost 
son is very happy and overjoyed to meet him, and the two 
are at once reunited in love. Similar is the state of jiva , who 
belongs to Brahman and who identifies himself with the body, 
loses his real character and assumes a different nature. He 
sleeps in and as matter in the pralaya state and subjects him- 


Peri. Tm. 4.7: 7; P.Tv. 22; cf. Peri. Tm. 1.1: 1. 
cf. T.V.M. 4.10: 10. 

S.B. 2.1: 4 and R.T.S. Ch. 1. 
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self to the wheel of sams&ra with all its hazards and hardships 
till he is jnade to relax his folly by a loving guru . He at 
last retraces his steps, regains his self knowledge, is freed 
from the fetters of karma, and enters his home in the 
absolute. The freed self withdraws itself for ever from the 
twenty-four tattvas of prakrti in the same way in which it 
entered into them and became practically a mode of matter. 
Being Brahman he becomes Brahman. 

The Alvars hold the view that Narayana is the creator, \ 
protector and destroyer of the Universe., Nammalvar says : \ 

“At a time when there was as yet no created world or | 
creature, after Deluge, the Lord as the Originator planted the i 
four-faced Brahma, the three-eyed Siva and created the three 
worlds from His navel”; 21 "the first great God who through 
such measures as creating it, heaving it, devouring it, releas¬ 
ing it by spitting, and striding it, protects the universe in the 
past, present and future”. 22 The same idea is repeated in a 
number of verses in his important work Tiruvdymoli. 2 * As a 
protector of the Universe "the Lord reclined on the banyan 
leaf after drawing into Himself for protection at the time of 
Ihe Deluge. §iva with the cool moon on his head, the fqur- 
faccd Brahma, Indra, all the creatures and worlds, the ele¬ 
ments, the sun and moon and planets all in tact” 24 and u my 
1 ord both created and lodged the universe within Himself (for 
preserving it)". 25 In his other poem Periya Tiruvant&ti the Alvar 
refers to God as the creator who brought into being all the 
various forms of creation on a widespread scale. 26 He is the 
self-created, best of men; He is unparalleled; He is immanent 
m all objects; if He relaxes His protective care, the universe 
will become topsy-tury; and He alone can set in aright. Who 
can estimate His power? 27 He swallowed the earth; He spat 

;i. T.V.C. 2; cf. T.V.M - 4.10: 1; 7 4: 9. 

-\\ ibid. 6: cf. T.V.R. 74. cf. T.V.M. 10.5; 3: 10.7: 9. 

21. T.V.M. 2.8; 7; 3.1: 10; 4.5: 10; 7.1: 3; 8.1: 5; 8.4. 2; 9.3: 2; 9.9: 2. 

74 T.V.C. 7. cf. T.V.M. 3 10:9. 

21 ibid. 2. 

Vu P.Tv. 18. 

.’7. ibid. 24. 
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it out; He raised it up; He measured it; He created it and He 
is immanent in it. 28 “The woHd, the deluge which comes 
into existence when the world remains destroyed, the blue 
sea with the beautiful waves, mountains, the bright fires, 
wind, akaaa , all these are the products created by the Lord 
of Sri with His will”. 29 This accords well with the Upanisa - 
die sense that the Brahman intended to become Itsef many 
and be born. 30 It is not the world alone that is produced by 
His will. Music, Vedas, Itihasas , Puranas , Manusmrti rind 
other books on Dharma . which are all transformations of 
sound in particular settings are also the products created by 
His will. 31 

The central principle on which the theory of the origin 
and development of she universe is based is familiarly known 
as satkdryavada 32 according to which nothing new comes 
into being, nor is anything created^out of nothing. "As a 
spider moves along its threads, and as from a fire tiny sparks 
fly in all directions, even so from this Self come forth all 
organs, all worlds, all deities and all beings. Its mystic name 
is the “Truth of truth’ (satyasya saiya). 1 ' 32 This idea is expres¬ 
sed by Naramalvar as follows: “The Lord of the Eternals 
created Brahma, Siva, lndra and the fsis , and the whole 
sentient and non-sentient beings single-handed by ihe mere 
wish”. 34 The processes of involution and evolution are spoken 
of as “Untu umiltal”. They refer to the Lord as “Muvulaku 
untu umil ^apira^”; 35 “jiialam mu r rum un(u umilnta 
natan" 36 and so on. At a time when there was no world or 
any living being, He became the inherent cause (vittu) for the 
world. 37 The delightful class of Gods, the sentient beings 


28. ibid. 42; Peri. Tm. 5.9: 2; 5.10: 3; 6.1: 1, 4. 5. 

29. M.Tv. 61; Nan. Tv. 37; cf. T.V.M 2.2: 5. 

30. Taitt Up. 2:6. 

31. Nan. Tv. 76. 

32. Sa ink hay ka rik a , 9. 

33^ Br. Up. 2.1: 20. cf. Tiruvarankattu Kfalai -18 

34. T.V.M. 1.5:4. 

35. ibid. 8.9: 4. cf. ibid. 4.2: 1; 8.10:4; 9.3:2; 9.9:2. 

36. Peri. Tm.4.8: 6. cf.'ibid. 4.10:5; 5.7: 9; 5 9: 2; 5.10: ' 

37. T.V.C 4; T.V.M. 1.5: 4. 
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belonging to the mortal group and the inert matter and the 

lustrous luminaries like sun and moon blossom forth in Him, 

« 

that is, were in the dormant stage till they got manifested 
by Him from Him. 38 He is both the father and mother, 
thus being the inherent cause of everything, existing perma¬ 
nently in all the three times, present, past and future. 

There are a number of verses in Tiruvaymofi referring 
to the involutionary and evolutionary processes of the Universe 
wrought by the Lord. The Alvar says : " Thou swallowedest 
the seven worlds and the brought them out "; 39 " He gobbled 

up the seven worlds (for protection) 1 '; 40 “ My Lord gulped 
the three worlds together and repaired to the banyan leaf". 41 
In the form of a child He devoured all the worlds and went to 
•Iccp on the banyan leaf "; 42 “His bed is the (small) banyan 
leaf. But His stomach could hold within itself all the seven 
worlds **; 43 “ Who else can protect except the Lord Who created 
by His will the celestials, the three worlds, and all the 
objects, and lodged these within Himself for the safe keep¬ 
ing ? " 44 ; “ the Lord Whose function is to protect at the time of 
(he Deluge drew into Himself all objects and in His navel 
produced Brahma, Indra, the celestials and their worlds"; 45 
*the Lord is the Brahma who, created by Him and settled on 
His navel, creates. The Lord is the Rudra who destroys". 46 
The creative function of the Lord is referred to in a number 
of verses. 47 In one verse the AJvar says : "Thou Greatest the 
four-faced Brahma within Thyself commanding him to create 
all the worlds"; 48 in another "Thou art the single, self- 

T.V.M 2.9: 6. 

T.V.M. 1.5:8. cf. T.V.R, 65. 

40 ibid. 1.8:7; 1.10 : 5. cf. T.V.R. 20. 56. 79. 91; T.V.M. 7.3 :9. 

41 ibid. 1.9:4; 6.2:4. 

42. ibid. 4.2: 1; 2.6: 7; 5.7 : 7; 7.1 : 4. 

41 ibid. 2.2:7. 

44. ibid. 2.2 : 8. 

4V ibid. 2.2:9; 7.2: 2. 

46. ibid. 2.8:3; 3 6:1; 7.5:4. 

47 ibid. 7.1 : 9; 7.6: 1; 7.8: 8. 

4H ibid. 3.1 ; 7; 5.10: 8. 
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created great God who created Brahma, who, in his turn, 
created the three worlds and all life "; 4<) and further he 
addresses Him "O cloud-hued Lord, Thou createst the world 
surrounded by the sea V° Regarding the preserving function 
he says: “ Thou preserves! the world in the present, file past 
and the future M ; 5 ‘ and again “Thou with the resplendent 
discus, protectest the seas and the world ”. 52 In some verses 
the Ajvar speaks of both the functions - evolution and involu¬ 
tion. 53 Tirumahkaiyajvar devotes one whole hymn to a 
celebration of the solicitude of the Lord in protecting at the 
time of Deluge and creating all the worlds, the gods and the 
celestials by swallowing and then releasing by spitting them 
out. 54 


The created products continue to exist every moment 
through His will It is the Lord’s will that shapes the world 
out of Himself and it is the same that makes it endure as long 
as He desires. Thus it is preserved and protected by Him. 55 
The Lord gives to the jivas the ways and means of leading a 
healthy and good way of life. The selves, however, put these 
means to bad use and add to their suffering. In order that 
such sufferings, which grow boundless, are put an end to, the 
Lord destroys the world through His will. His will thus 
belongs to Him and is mysterious. 56 It must, however, be 
borne in mind that the Lord does not merely allow the world 
that He has created to continue to exist but protects it from 
sufferings which befalls the jivas now and then. He protected 
the kine by lifting up the Govardhana, the Vedas and the 
systems of thought which He had promulgated whenever there 
were fears for their disappearance, Brahma and Rudra when 
they faced difficulties and the entire world during Deluge. 


49. 

ibid. 8.10: 7. 





SO. 

ibid. 3.2: 1; 6.8 

: 2. 




5L 

ibid. 3.1: 5. cf 

ibid. 6.9 

3; 

7.4 : 

4. 

52. 

ibid. 7.1: 2. cf. 

ibid. 8.4 

11 

; 9.1 

1; 10.1 : 3; 10.8:2. 

53. 

ibid. 8.4: 8; 8.9 

: 4; 8.10: 
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10.7 

: 9. 

54. 

Peri. Tm. 11.6. 





55. 

Nfin.Tv.32. 





56. 

Tc. V. 41. 
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Protection for all these on the occasions as those mentioned 
above did not come forth front any one but Him. 57 His 
interest *in preserving the integrity of the world is evidenced 
in Himself being the aeon, the head of the sacred rites and 
the antaryamin of the sun who has a one-wheeled chariot. He 
gave protection to the lordly elephant, sent forth arrows at 
Lanka and destroyed it and helped Arjuna by screening the 
sun with His discus. 58 He is rightly called Stippiran, the 
Primal Protector, as He created all the gods, worlds and 
beings and has been protecting them. 59 

The noumenal self or atman as puruqa is free and 
eternal, but somehow c< it gets phenomcnalised. becomes 
hound to prakrti and is caught up in the causal necessity of 
Karma. M60 Each act of karma leaves behind an impression or 
murk on the mind. The successive actions of similar type 
deepen the impressions which assume the form of inherent 
inclination or predilection. The moral experiences of the 
good and bad deeds are ultimately traceable to the responsi¬ 
bility of the empirical self. If the atman falsely identifies 
Itself with prakfti and its gunas , it becomes a sensitive self or 
the product of nature; it is phenomcnalised and subjects itself 
In the external determinations of sense inclinations and 
becomes a slave of desire. But if it exercises its moral free¬ 
dom, it realises its noumenal nature as a spiritual being and 
attains self-mastery and autonomy. The self can become a 
a dog or a god with its immense potentialities, and no being 
on earth or beyond can destroy its consciousness. As the 
lower of the seeds alone is answerable for the harvest, man 
harvests the type of fruits according as the type of the seeds 
be sows. 

The central idea of the doctrine of karma can be clari¬ 
fied with the help of an analogy. A shop keeper or a busi¬ 
ness man by his earning and spending in a year must leave a 

17. M.Tv 87. 

1H. Peri. Tm. 5.7 : 8. 

19 T.V.M. 4.10: 1. 

60 The Philosophy of Vi sis tBdvaita, p. 311. 
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balance in his fund by each item of income and expenditure 
and the resultant interactions. And by the end of the year 
the residue or balance of that year becomes the capital of the 
next year because the capital is of great importance here. 
Thus, what is carried over in the present year is brought 
forward in the next year. With the coming of the new year 
(birth) the capital which is the residue of the last year cannot 
remain as before or static owing to the necessity of constant 
business transactions, earning and spending would instantane¬ 
ously force the capital to fluctuate sedulously. Similarly 
death is the last act of one’s birth; hence the balance or 
residue with which one dies becomes the birth-making karma 
in the next birth. This capital of karma , called Prarabdha , 61 
by the inevitable process of action and reaction of the present 
birth begins to fluctuate in perfect conformity with the merits 
and demerits of those actions. Prarabdha , in this way, 
changes and is perpetuated with new and fresh actions and 
successive changes beget successive new phases of it. This 
play of actions goes on until man rests in death or annihilates 
the subsequent birth-making residue of karma by spiritual 
knowledge by attaining liberation when the momentum of 
Prarabdha has exhausted itself in the course of life. All 
jivas, from the butterfly to the Brahman, are alike conditioned 
by the law of karma. Karma causes rebirth and rebirth adds 
to the propensity of the evil, and this vicious circle throws the 
souls into the maelstrom of misery. 

The Alvar saints refer lo karma by various terms as 
M Tol-vinai *\ 62 “ Aruvinai ”, 63 ** Pajavinai *\ 64 “ Val-vinai *’ 65 


61. There are three kinds of karma: Sancita, Prarabdha and Agdmi, 
Sancita is all the accumulated karma of the past. Part of it is seen 
in the character of the individual, his tendencies and aptitudes, 
inclinatioos and desires etc. Prarabdha is that portion of the past 
karma which is responsible for the present body. Agffmi is the 
coming karma which includes also the karma that is being gathered 
at present. 

62. T.V.M. 4.4: 11. 

63. T.V.R. 37, 66; P.Tv. 7; T.V.M. 3.5: II. 

64. Peri. Tm. 2.7; 10; 5.7: 10; T.V.M. 10.6: 2. 

65. T V.R, 10, 59; Peri. Tm. 4.7: 7; P.Tv. 26; ibid. 22, 69. 
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4L Val-vinaiyar ”, 66 “ Kotu-vinaikal ,5 , 67 ‘‘Vinai val inil’\ 68 
•• Tuyar ’\ 69 “ Vcm-tuyar ”, 70 “ Pij-avit-tuyar '\ 71 41 Van 

tuyar , \ 72 * 14 Peruntuyar itumpai *\ 73 “Tukkam’V 4 “Tukka 
cilam *\ 73 “Tunpam'V 6 “Tunpakkatal' 177 ‘'Itar’ 1 , 78 “Ijark 
katal”, 7 -' tar culi’V 0 "Canmam", 81 '’Noykal” “NoyV 2 
“AIIal Mft? and “Pavam"*- 1 perhaps in the sense of sins. They 
refer to merits and demerits as "Nalvinai and TIvinai" 85 and 
sometimes "Iruvalvinaikaj". 86 They consider birth itself as a 
great sorrow -‘piravi - tuyar”; “pirappu am polla aruvinai”. 87 
They want to be rid of this birth - "akkai noy aruttu*’; 88 
“irappdtum pirappu arukkum”. 89 Merits and demerits are, 
according to them, chains that fetter the self, though the 


66. P.Tv. 69. 

67. Peri. Tm. 5.10: 10. 

68. T.V.M. 10.5: 10. 

69. ibid. 3.10: 5; 4.1 : 11; P?ri. Tm. 5.1 : 10; 8.7:10; 11.3:10; 
Periyaj Tm. 3.7 1 11. 

70 Peri. Tm. 5.7: 9. 

71. T.V M. )0.4:3. 

72. P.Tv 5*4. 

73 Peri. Tm. 1.1 : 1. 

74. ibid. 10.8: 10; T.V.M. 3.10: 8. 

75. T.V.M. 4.6: 11. 

7<> ibid. 3.10: 6; Perum. Tm. 6 : 10. 

77. Nac. Tm. 13.10. 

78 T.V.M. 3.10: 4; Peri. Tm. 4.7: 1, 2. 3, 6; 10.6: 10; 10.7: 10; Periyal. 

Tra. 1.3: 10; 1.4: 10; 3.2: 10 
M. Tc.V. 115. 

K0. ibid. 98. 

Ml. T.V.M. 3.7: 11; 3.9: 11. 

H2. ibid. 2.6: 7; 1.7: 11. 

Ml. ibid. 3.10: 7; 10.8: 10. 

»4- Peri. Tm. 5.2: 10; 5.8: 10; 6.10: 10; 7.5: 10: 7.9: 10; 8.8: 10; 9.6: 10; 

9.9: 10; Nac. Tm.4:ll. 

HV T.V.R. 89; l Tv. 67; Nan. Tv. 57. 

86. T.V.M. 1.5: 10. 

87. T.V.R. 100. 

MH Tc.V. 97. 

H'J ibid. 46; cf. T.V.M. 3-1: 11; 10.4: 6; 10.6: 10; 10.8: 3. 
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former is of gold and the latter is that of iron. Good and 
evil are therefore relative as they are linked by causal neces¬ 
sity. They subject the self to the adventures of numberless 
births and deaths and so the self is caught up in the see-saw 
of samsara . 

It is, therefore, clear from the above, that every man 
reaps what he sows. No doubt God is good, and therefore 
the existence of evil and other imperfections has to be traced 
to the freedom of the finite self. Moral freedom is a real 
choice between different possible courses of action, and the 
jiva is responsible for the choice of evil; and God is responsi¬ 
ble not for the choice between good and evil, but for the 
pleasures and pains that follow the deed. The existence of 
evil in the divine plan is only a bare possibility, but it is the 
•elf that makes the possible actual and enjoys the fruits of 
karma . Pleasure and pain are determined by the nature of 
karma , and they vary with different persons at different times. 
Nothing, cit or &cit> is intrinsically good or bad, pleasant or 
painful and the hedonistic value of a thing is relative to the 
moral differences caused by karma. 90 

It may be asked why fivara, Who is the well-wisher of 
all living-beings, allows the jtva to suffer, and why does He 
not grant cessation of these sufferings. Tsvara is always 
inclined to bestow His grace. He is eager to confer mokqa on 
those who seek His protection. But owing to man's desire, 
the Lord agrees to keep Him here in this world for sometime 
longer. He avails Himself of those karnias which have begun 
to yield their fruit (pr&rabdha) and which are the cause of 
these sufferings and punishes these men of hard hearts in 
order to correct them as a father and the like would do in the 
case of such as their sons with a whip at hand. It is therefore 
proper to consider such punishments as special favours, a sort 
of blessings in disguise. According to Pat$ar even a disease 
could be a teacher for us, as it would create a repentance in 
our mind. Klirat-lalvan the disciple of Ramanuja on losing 
his eye-sight did not long for his eyes again, as they would 


90 S B. 3.2: 12. 
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make him look at the object of sense-pleasures. 91 

ft 

The sufferings are therefore intended only to reveal, to 
some, their offences with their consequences and then conceal 
them in order to create utter disgust, disgust like that of 
Tirumajikaiyalvir who says: ‘‘My mind cannot bear the 
thought of living in a house in the roof of which there is a 
serpent’’ 92 so that thereby they too, might long for the 
release from samsara which Isvara has already made up His 
mind t o confer on them. So emancipation is a combined 
process of gratia operans and gratia co-operans. In such 
contexts, the aspect of the experience of sorrow or pain is the 
fruit of evil deeds in the past. Among these, some punish¬ 
ments aie the fruit of certain good deeds in the past which 
have begun to operate (prarabclha). When the crow (kakasura) 
fell at Sri Rama’s feet praying for life, the Lord gave him his 
life; the fruit of His prapatii was full and complete. Even the 
punishment inflicted on this wicked crow whereby he lost the 
sight of one eye was not really of the nature of punishment. 
It was, as it were, a special form of favour, because it would 
prevent him from doing evil again. 93 

The self thus requires opportunities to bear the conse¬ 
quence* of its doings. It requires for this purpose a medium 
in the form of a physical frame. The residues of the deeds, 
though they are present with him, could not by themselves 
determine the nature of the body that is required for exhaus¬ 
ting them, nor can the soul do it, for if iL can, it could have 
had easy control over its own residues, In its helpless state, 
the Lord determines the nature of the physical body in accor¬ 
dance \vi tii those residues in order that the experience of them 
through that particular body would enable to exhaust them. 
In the self-multiplication and creation of the world, this is the 
main motive of the Lord which also explains why certain 
selves are made to obtain their coming into being in particular 


Somewhat as Milion reconciled himself to his blindness. 

')2 Peri. Tm. 11. 8: 3. 

*h. Prfriyajvar refer? to this incident. Vide Peri yah Tm. 3.10:6. 
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places and to possess certain specific bodies. Merits and 
demerits of the selves thus are the accessories for God in 
creating the world. 94 

Isvara is called the inner self or soul (iariri). because 
as tong as they exist. He is, in regard to sentient and non- 
sentienl substances, their support (adhdra)y their controller 
or ruler (niyanta) and their Lord or Master (ieqi) for whose 
purposes they exist. Sentient beings and non-sentient things 
form His body, since, with regard to Him, they stand as sub¬ 
stances supported by Him, controlled by Him, and existing 
solely for the fulfilment of His purposes, throughout their 
existence. Isvara is therefore called the Supporter and the 
Controller or Ruler of all sentient beings and non-sentient 
things, because from His essential nature (svarupa) and His 
will (sankalpa), they derive their existence, continuance and 
activities. Just as Isvara is the abode, or support (adhara) of 
the attributes which define His essential nature (viz., satyam, 
jnamim, a nan dam and the like; and the other qualities 
possessed by Him with His essential nature so defined (quali¬ 
ties like compassion and accessibility). He is also the inse¬ 
parable and direct support of all substances, sentient and 
nan-sentient, other than Himself. He is also the support, 
through these substances (i.e.. indirectly) of the qualities that 
pertain to them. 

Uvara’s support is, accordingto Sastras, by His essen¬ 
tial nature and by Hi* will. ‘The Heavens, the sky with the 
moon, the sun and tht stars, the different quarters, the earth, 
the great ocean - all these arc supported by the might of the 
Supreme Being, Vasudeva’\ y5 The human body exists from 
the time of the entry of the soul into it and perishes or 
disintegrates when the soul leaves it. It is therefore known 
to be supported by the essential nature of the soul. In the 
state of dreamless sleep and the like, when the will of the 
soul is dormant, the body continues to exist without any 


94. Vedanta-sara 2.1: 34; Br Up. 4.4: 5. 

95. M.Bh. AnusSsa 254: 136 
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deterioration; so its existence then is clearly dependent on the 
essentialjiature of soul and not its will. In the waking state, 
when the body is kept from falling, it is sustained by the will 
of the soul. When the existence of the body is dependent 
only on the essential nature of the soul it is supported 
(adheyatva) by the latter; and when the existence depends on 
the will, it is controlled and directed (niyamyatva) by the 
latter. 


This truth of Brahman or Isvara as the faririn of all 
beings is clearly intuited by Nammijvar. He says : 

"Titavicumpu erivali nirnilani ivainiicaip 
PatarporuJ muluvatum ayavai avaitorura 
Utalmicai uyirenak karantuehkum parantujan; 
Cufarmiku curutiyul ivaiun{a curane." 96 

- ‘My Lord is one who in-forms al! the objects and creatures 
that appear on the earth, on water, in the atmosphere, in fire 
and in the firm expanse of space, and at once inlerpenerates 
and transcends all these objects, internally and externally, 
much like the soul in-forming the body*, and again “He 
extends in a hidden form into every minute object in every 
minute region on the earth and in the worlds above just as the 
universe extends spaciously through the atoms of water which 
go to make the ocean". 97 These ideas are expressed together 
in another verse, of course, in a slightly different form with an 
explanatory simile *My Lord, Thou hast for Thy body the 
five elements and all the objects which emerge from these. 
As butter in fresh-drawn milk, Thou art present unseen in all 
those objects. 95 ’ 1 A similar conception of God is found in a 
verse of Cahkam poetry: “The flawless Lord with the discus, 
celebrated as the foremost of the Vedas, has the vast earth 
for His feet, the encircling, pristine ocean for His garment, 
the expanse of space as His body, the directions for His 
hands, the moon with cool rays and the blazing sun as His 


96 T,V.M. 1.1:7 

97. ibid 1.1:10. 

98. ibid. 8.5. 10; cf. Peri Tm. 7.10: 9. 
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eyes, with all these as part of Himself.” 99 One comes across 
many verses in the whole of his works and in the works of 
other Alvars the same sentiment being expressed in different 
ways. For example, “The Lord is in the form of the ever 
moving wind, the extensive space, the terra jirma , the bound* 
less ocean, the blazing fire, the sun and moon, the Devas , 
men and all sentient and non-sentienl creation;” 100 “The 
Lord stands such that all the five elements and the whole of 
creation are Himself"; 101 “The Lord is like the very life of 

life.He is the life principle of all the worlds.” ,o: Again 

Nanimalvar says : “The Lord extends at all times and in all 
places effortlessly; He has the Prime form of jnana; and He 
is at the same time so formless that He cannot be got at 
through the senses”; 103 “Thou art all the three fair worlds; 
Thou art the three-eyed Lord and the great Brahmi; Thou 
art the gods like indra who has the terrible weapon of 
Vajrayudha in his hand”; 104 "Narayana Who Himself is 
all sentient creatures and non-sentient things, and the Devas 
like Brahma who having attained to the highest reaches 
in the path of Dhanna have secured the state of jffw//iTV M ° 5 
Peyalvar says: The Lord is a nonpareil who has lor His 
body all objects, persons, like Brahma and others who have 
attained to a meritorious state through penance, the con¬ 
stellations, the blazing lire, the great mountains, the eight 
directions and the sun and moon.” 106 Tiruinahkaiyajvar, in 
one of his verses, expresses the same sentiment: ‘‘The 
foremost of gods, Sriman Naravana, has for His body all 
Living beings and all non-sentient objects, the inner meaning 
of the Vedas and the Trinity in the form of Brahma, Visnu 
and Siva”. 107 That the Lord is the Ruler can be seen from 


99. NRR. invocatory verse. 

100. T.V.M, 3.6: 5. 

101. ibid 7.6:2 

102. ibid. 8.1. 5. 

103. ibid. 3.10: 10 

104. ibid. 7.6: 4. 

105. ibid. 1.3:3. 

106. Mu. Tv. 38. 

107. Peri. Tra. 4.1: 2. 
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the following : “Thou art my ruler! all the worlds, all the 
gods worshipped in these worlds for fruit, all the rites of 
worship bflered to these gods, all the objects that might be 
beyond these worlds, the agent and the unknown doer, the 
creatures which are beyond the grasp of the senses - all these 
have been ordained by Thee'V 08 Tirumaakaiya)var expresses 
the same sentiment thus: “The Lord is Trinity in unity 
performing the functions of creation, preservation and 
and destruction when viewed from the sarira-iarirt bhava 
point of view, but is, actually, of a particular different 
shape.” 109 Just as the body and soul of a person are spoken 
of together as one entity, Brahama, Siva and other gods are 
identified with Visnu though Visnu has, at the same time, a 
distinct shape of His own. In other words, the other gods 
are like the body and Visnu like the soul. Again Nammi)var 
brings out the idea rather more clearly : “He once lodged in 
His stomach all the seven worlds, earth and heaven, all the 
men and gods, animals and vegetation and the five elements, 
manifested Himself in the form of the universal creative will, 
established Himself in the region of eternal glory and 
acquired as His body the Trinity who take charge of creation, 
preservation and desti uciiou’’ 110 and again, -When wilt Thou 
draw me to Thy unattainable Feet, having placed me in the 
castle of Brahmanda (the microcosm) which is but the 
arrangement of the five elements that were manifested by 
Thcc at the time of creation, withdrawn at the time of 
involution and later again brought our’. 111 In this connec- 
lion the illuminating remark of Piflai Tirunaraiyur-Araiyar is 
worth noting: “It is impossible for any one to unravel the 
involutions of a sparrow's nest. When therefore the Almighty 
has woven a net about our soul, in due regard to the acts of 
every one of us, how can powerless man disentangle this net? 
Only He can do it when we clasp His holy feet”. 11 - In this 
way every thought, word and deed refer ultimately to the 

108. T.V.M. 8.1:6. 

109 Peri. Tm. 2.5: 3. 

110. TVM 3.6:1: 

111. ibid. 4.9:8. 

112. Bhag. Vis. Book IV. 4.9: 8 (Commentary). 
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saririn who is the life of our life, the light of the universe and 
the love of our love. The saririn is the source and sustenance 
of all thinking beings and non-thinking objects, which 
therefore exist as and for His satisfaction. 

fsvara is said to be the sesin of all things, because they 
exist solely for the fulfilment of His purposes. They are His 
lesas 1,3 The relationship may be paraphrased as the owner- 
owned relationship. In using ihe sentient beings and non- 
sentient things for His own purposes, God’s glory is mani¬ 
fested. This is being sesi. " Acit or cit is not a being-in-itself, 
but a being-for-another. Matter exists as a medium for self- 
realisation, and self-realisation is not for self-satisfaction, 
but for the satisfaction of the inner Self".' 14 The Infinite 
enters into the finite and evolves into the names and forms of 
the finite and resides in them as their eternal inner Ruler. 
The divine purpose consists in the deification of the self by 
the universal Self entering into it and infinitising it. The self 
or soul derives its subsiantiality from the adheya aspect and 
its function from the niyanta aspect, and exists for the satis¬ 
faction of the sesi and all these depend absolutely on His 
will. 


This concept of seta-sesi bhava or the owner-owned 
relationship is well intuited by the Tamil seers of Vaisnavism. 
Nnmmajvar says: “Tannul anaittulakum nirka, nerimaival 
tanum uvarru} nirkum piran" 115 - ‘The Lord with all the 
worlds infolded within Him, infolds Himself in them* and 
again “Having entered my heart through His affection, He 
pierced me in two, became life of my life, and drew it into 
Himself. 116 In another context he says : "lam Thou, the 
hell of samsara is ordained by Thee. If that is so, enjoyment 

113. A stitra (3.1:2) in Purva Mlmamsa s ays: "That is called a £esa 
which serves the purpose of another (and that other is called a fesi). 
e.g. In a sacrifice, llic grains of rice are &esa to the saciifice which 
is tesi because they serve the purpose of the sacrifice". 

114 The Philosophy of Vi&istadvaita, p. 182. 

115. T.V.M. 9.6 : 4. 

116. ibid. 9.6; 3. 
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in Heaven and suffering in Hell are the same. With this 
knowled&e, I face without fear the ills of samsara. Yet, 1 pray 
that I may be drawn into Thy feet". 117 Putatiajvar says : 
"Even if a person is incapable of being aware of his sesatva, if 
only room is made available for the Lord in his heart. He 
enters it of His own accord, just as even if men are incapable 
of bringing rain, they provide tanks for rain water to get 
stored in", 118 and again M We worship Srlman Narayana the 
supreme Lord on Whose chest constantly lives Laksml and His 
feel and we hear His holy names being uttered in all the four 
directions, because of the relation of sesa-sesi bhava between 
Him and us". 1,9 The word ' urimaiyfil' (by our right) in the 
verse brings out the full significance of its meaning. The 
Lord stands in the relation of a sesi to both sentient beings 
and non-sentient things in common Tn relation to non- 
sentient things He is sesi> because they exist for His purposes. 
In relation to sentient beings or jivas endowed with intelli¬ 
gence, He is sesi in the special sense of being ivami or Master 
whom it is their duty to serve. In being sesa to the Lord the 
selves share in common with non-sentient things but are se$as 
in the special sense also of being His servants. 

It may be asked what ibis sentient being does gain by 
being supported and controlled by Him and by existing solely 
for His master. The answer is that by having the Lord as his 
fldhara, the jiva becomes an inseparable attribute of the Lord 
even like His own attributes, jnana and sakti. By being the 
Lord’s £e$a and by having the Lord as his seqi, the jiva 
acquires a taste for an ultimate goal which is appropriate to 
his essential nature, for every being aims at a goal suited to 
the conception held by it about its nature. By being the se$a 
of the Lord and by having Him as his controller and ruler, he 
comes to know the specific means or upfiya (viz,, Bhagavan) of 
attaining the goal or ultimate aim suited to his essential 
nature. This upaya or means is the Lord Himself Who is the 
only proper means for the attainment of this end who and does 

117. ibid. 8,1:9. 

118. I.Tv. 16. 

119. ibid. £7. 



366 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ CHAPTER 


not require any auxiliary aid for helping Him. It follows there¬ 
fore that this sentient being has no other support, exists for 
nobody else, and has no ther protector than the Lord. This 
relationship of iesa-sey between the self and the Lord is 
disclosed in the first syllable of the eight-lettered mantra viz , 
'Om\ 


This hypostatic relation of the soul to God is clearly 
brought out in the line **atiyftn ullan u{al ujlan** 120 - ‘He in¬ 
heres in the soul and He inhers in the body*. An anecdote 
has been recorded in the commentaries in respect of the 
explanation of this concept. 121 Once, when Ramanuja was 
holding his holy court of religious discussions, there arose 
among the audience the question whether the soul is proof of 
jnana (intelligence) and ananda (bliss) or sesatva (leigeship). 
Though Ramanuja was perfectly informed in the matter, he 
wished to see the truth expounded by his guru , Tiruk-kottiyur 
Narapi. He sent his disciple Kurattajvan to Tiruk-kottiyur to 
learn from Nampi the truth. After six months of waiting upon 
the great AcTlrya , Alvan was not able to know the truth as the 
Acdrya condescended not to reveal the secret truths. Alvan 
thereon asked his permission to return to Ramanuja when the 
Acttrya condescended and put across the answer in a cryptic 
sentence in which he quoted Nammalvai's phrase “In me the 
vassal**. Later AJvan explained the meaning thus: "When the 
Alvar uses 'afiyen' elsewhere he means the body to be at the 
fore in the body-soul. For example, in ‘atiyCn ceyyum 

vinpappam’ 122 the word 'afiyen' does not signify soul since 
the soul without body cannot make on appeal to the 
Lord. Similarly in ‘ atiyen cifiya jnanattan’i 23 the word 
*afiyen does not stand for soul. The participation of the 
body is inevitable in the context for the phrase that follows 
the above is 'kaqpan alaffuvan . So also in the verse 
preceding the one under discussion. 124 But the verse 


120. T.V.M. 8 8: 2 

121. Ittin Tamilakkam. Vol. VIII. 8.8: 2 (Commentary). 

122. T.V.R.l. 

123. T.V.M. 1 5: 7. 

124. ibid. 8 . 81 I. 
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under discussion for the reason that ' ufaiutfan 9 meaning 
that ‘He inheres in the body* follows *aflyen u\lfln\ aftyen 
Man specifically emphasises the soul, bringing out that the 
Lord inheres in the soul as well as in the body. But the 
nature of soul is described to be that which is intelligent 
(jndna) and blissful (ananda). But these attributes are of 
little account. What characterizes the soul is its relation of 
liegeship (as creature) to God the Lord (as creator) » 
[Sesatva)". The sesatva of the soul is thus established. 

Narayana pervades the entire universe with His will . 125 
All the same, the universe is very small for Him, that is, it 
occupies only a small portion of Him. The eight quarters 
were occupied by the shoulders of the Lord when He measured 
the universe. The limbs of the world would grow still further 
hut there was no space to occupy. The world is thus small 
for His pervasion . 1:6 He is Himself grace and punishment; 
the states of final release and bondage are the resultants of 
His will and are therefore not different from Him . 127 The 
uir, fire, water, akasa and earth out of which arise the five 
sense-organs are not also distinct from Him. The blue 
mountains, the blue sea and the submarine fire 128 raging there 
are also Himself. AH these are pervaded by His will This 
shows that God is All, but this is not pantheism, as the “uni- 
vese has its being in God, but is not God, and does not exhaust 
His infinity ”. 129 The concept of i&rtra-sariri bhdva leads to 
the unitary nature of reality. Nothing could then exist apart 
from the Lord and God exists wherever anything is found or 
felt to exist This is not to deny individual existence of 
anything The fire rages, the water flows and the wind blows 
but they are conceived to do this under the control of God. 


125. ibid. 4.5: 9, 10; cf. ibid., 3.6: 5. 

126. Mu. Tv. 43, 90. 

127. MBb &nti. 196: 4. 

128 This refers to the anger of Sage Aurva which took the shape of fire 
raging in the sea. cf. Tc. V. 94; Peri. Tm. 5.7: 9; 9.4: 9; T.V.M. 
1.1:4. 1.5:4; 6.9: 1. 

129. The Philosophy of Viiistadvaita, p. 77. 
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Indra, Brahma, Rudra and other gods and countless 
selves have in Him a father and a mother. He is unto others a 
son, kinsman and relative. He is the medicine to cut at the root 
of worldly bondage. He is the real Nature, and He is the 
End and the Principle of Life . 130 He is Himself all sentient 
and non-sentient beings, which means that He is the Self of 
them . 131 He is the sun and moon, and every thing . 132 Doubt 
and correct decision, untruth and truth and all other objects 
are Himself . 133 He is sin and virtue, moksa , bliss, misery, 
anger and favour and all qualities . 134 


The Lord is also considered as having endless glories or 
possessions (vibhufis). Passages like the following describe 
His vibhufis: "These are the vibhufis (glories) of Visnu (i e.) 
Brahma, Manu and others, time and all beings ". 135 "He 
has, for His abode, the region of eternal glory called Maha- 
vibhuri m . m "There is no end, O mighty warrior, to my 
divine glories ". 137 These ideas are expressed concisely by 
Ajavantar: " The anda or the Universe and whatever else is 
found within that anda are His vibhufis . " n8 These vibhufis of 
God are of two kinds, sentient and non-sentient, and these 
again are of two kinds, some existing for His Ufa or sport and 
others for His enjoyment (bhdga). This division into things 
for play and things for enjoyment is based on the difference 
in the rasa or delectation, though all of them have agreeable¬ 
ness (or anukulya) in common. Bhagavan is considered as 
being engaged in the work of the universe merely for His play 
or sport, for it has been said : " From whom is the origin etc., 


130. Peri. Tm. 5.7: 2. 

131. ibid 4.1:2. 

132. ibid. 4.5:7. 

133. ibid. 4.5: 8. 

134. ibid. 4.5: 9. 

135. V.P. 1.22: 32. 

136. ibid. 5.1:50. 

137. Bh. G. 10: 40. 

138. Alavantar Stotram* 17. 
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of the world”. 139 “All this is Hari’s play or sport M . 140 
M Of Him who plays like a child ". ,41 M Playing like a boy with 
His lays 142 “ Thou playest with Thy creatures, as if they 

were balls for sport ’V 43 “ All this is merely for play (on the 
part of the Brahman) as in the world (kings play with the 
balls). 44 Nammilvlr says: “{The Lord constitutes action 
of both of pleasure and pain, the various worlds, the blissful 
heaven as well as the pleasurless hell, and the various living 
beings through His great and manifold play; 145 “My Lord, 
Kannan, at once creates and identifies Himself with the near, 
ilie distant and the medial objects and persons, with all 
objects and all persons and He is the sole, great Originator 
who preserves them 1 ’; 14 * “the effulgent Lord of the great 
ll«>od of knowledge holds within Himself, without huddling 
i hem all objects and all persons"; 147 "the sole God took birth 
in u unique way as mankind, other forms of life and all 
life"; 148 "the dark-complexioned Lord created and became the 
moving air, the extending space, ihe solid earth, the vast 
ocean, the burning fire, the sun and moon, the celestials, 
mid all beings". 149 The Lord not only brings into 
being, but pervades into the five elements, the stars and 
planets, all forms of life of all the worlds, human and 
celestial. 150 It is said that the /?/3 vibhuti , the world of 
splendour which exists for the sport of the Lord, is the play 
of the eternal in the temporal and the nitya vibhuti or eternal 
splendour of Paramapada is time as eternity. The Lord is 
ihe eternal link of love between the two realms and soul¬ 
making, as it were, is the goal of cosmic lila. 


IW. V.S. 1-1:2. 

140. MBh. £anti. 206 : 58. 

141. V.P. 1.2:18. 

142. MBh. £&nti. 40: 78. 
I'M. ibid. Sabhi 40 : 78. 
144. V.S. 2.1 : 33. 

14V T.V.M. 3.10: 7. 

I4<> ibid. 1.9:1. 

147. ibid. 2.2:6. 

• 4H ibid. 3.5:6. 

I4’>. ibid. 3.6: 5. 

MO. ibid. 7.8. 
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Sri Vaikuntha represents the eternal glory (nitya 
vibhuti) of the Lord. It is a place of pure satt^a not having 
any tinge of rajas and tamas. The place, the halls, and the 
structures, the bodies of God, of the selves who inhabit there 
eternally and of those who reach it after getting freed from 
worldly bondage are eternal and are of the nature of this pure 
sattva. There are passages in the traditional texts which 
speak of this glory. "I know this Great Person of sun-like 
lustre, who is altogether beyond darkness”. 131 Here the 
word ‘darkness’ (tamas) is to be taken to mean the world of 
prakfti . M The wise always sees the Highest Place of 
Visnu’V 52 “He is in the Imperishable Region (sky)”. 153 
“Him Who dwells in the place which is beyond rajas". 1 * 4 
“The All-pervading ancient one who is beyond matter" 155 
“The celestial heavenly chariots moving unrestrained, halls, 
the grove of various kinds and the lotus-pools of crystal- 
water. All these, O dear, are halls when compared with that 
abode of the Highest Self”. 15 * It is a self-luminous place of 
beauty Yonder, where nature shines for ever as spaceless 
Space without the passing shadows of evolutionary modifi¬ 
cations of prakfti and the contracting influence of its three 
strands. It is also a place where time is infinite and beyond 
the plane of space-time. No analogy drawn from human 
experience can adequately bring out the real nature of this 
wonderful region. 


151. Tain. Ar, 3.13: 1. 

152. Taltt. S. 1.3: 6. 

153. ibid. 2.3:1. 

154. ibid. 2.2. 12: 5. 

155. ibid. 2.1:1. 

156. M.Bh. 3anti 1964: 4. 



Chapter xviii 


THE ECSTASY OF THE ALVAR’S GOD-EXPERIENCE 


The transcendental nature of God is shown in the 
epics, Purtyas and other ancient texts to be difficult for 
human comprehension. In His infinite mercy for the suffering 
humanity, God presents Himself to the world in the fivefold 
finitised forms. The selves which are under the spell of 
karma desire earnestly to get relieved from the effects of 
karma, but are not in a position to find out the proper means 
for it. Traditionally, knowledge of reality {tattvajnana) is 
enjoined as the course open for man to achieve this and, but 
not all the jtvas could have the capacity for it. Adoption of 
the path of karma (deed) is also prescribed, but it is found in 
practice to lead not always to the desired end. Vai§navism 
has achieved distinction by restricting the scope of jnana to 
realizing the real nature of the Supreme Person. Narayana 
whose divine form is blue in complexion like the water-laden 
cloud and who protects the several worlds is the deity that 
could help the jivas in distress. 1 Having created the world 
and reclaimed it from the waters, He had devoured it, let 
it out and measured it. He is not different from others who 
do, under His guidance, the works of creation and destruc¬ 
tion. This knowledge of reality is to be acquired, 2 by the 
self in order to have faith in Him for obtaining relief from 
the worldly ills. People have to take to the footsteps 
of the seers who had realized Narayana as the purport of the 
Vedas and other texts and as the remedy which could destory 
the diseases. Those seers acquired this knowledge by wor¬ 
shipping Him. 3 It will be futile if one seeks to find out 
whether the Supreme Person would be like this or that or any 


1. T.V.M. 9.3:1. 

2. ibid. 9.3: 2. 

t. ibid. 9 3: 3. 
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other deity or beyond our reach, thus to realize His real 
status. Such an enquiry need not be conducted, as it would 
entail much wastage of time and energy. Narayana is only 
Kr?na. The realization of this would lead to knowing that 
He is Himself any other deity. 4 5 6 

When utter disappointment was faced by the Upani^ads* 
in discerning His nature, it is foolish on the part of the selves 
to search for Him and try to obtain correct knowledge about 
Him, Brahma who is sprung form the navel of Visnu, could 
not have the perfect vision of His feet. This is proof to make 
clear that He is beyond comprehension/* The great seers 
declare that He is the only God, but no one can know Him 
correctly. By adopting the various courses such as jndna 
and karma , the result could not be obtained. Lord’s grace 
alone could yield the intended result. 7 

There were many occasions when the Lord came down 
to the mortal world for helping those who had faith in Him 
and who looked upon His favour in times of dire distress, 8 for 
destroying those who tried to violate His rules and make the 
innocent souls suffer, and proclaiming the way of good 
conduct. The divine descents which He took for achieving 
this end had provided the selves with occasions for their 
experience of His qualities such as daya> saulabhya , sausilya , 
vatsalya, aisvarya and tejas. The occasions when the Lord 
displayed these qualities caught the vision of seers like Vyasa 
and Suka who offered graphic descriptions of such occasions. 
The Alvars dived deep into the ocean of these qualities 
through the love they had for Him and presented in their 
compositions their experience of those qualities. DivineGrace 
came to be looked upon by them as a powerful weapon to strike 
at the very root of karma which brings untold sufferings to the 


4. P.Tv. 36. 

5. Taiu. Up. 2; 4. 

6. M.Tv. 56. 

7. Nap. Tv. 2. 

6. Bh. G. 4: 11. 
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Jtvas and it is but natural that they should not only seek 
earnestly <o obtain it but also to expatiate on the imperative 
need to deserve it. Hence the centrality of the idea of Divine 
Grace in the Sri Vai$riavite system of philosophy. No wonder 
that Nammajvar and other Alvars too insist on this idea. In 
their hymns are outlined the factors requisite for the attain¬ 
ment of Divine Grace as well as Ihe effects il produces. 

God seeks the soul even more than the soul seeks 
God, and it is therefore said that the soul-hunger of God is 
gicatcr than the God-hunger oT the soul. God is therefore 
aptly called the “Hound of Heaven” or the ravisher of the 
nouIs. The Hound of Heaven hunts the separated soul. The 
love-chase is so remorseless that the more the flight of the 
soul, the greater is the following of the Lord and the love- 
chase. The infinite auspicious qualities of Isvara are domi¬ 
nated by the redemptive motive of Grace [days). Divine 
Grace is eternal and infinite, and it is immanent in all living 
beings. The descent of God typifies the soul-hunger of God 
and the idea transforms the Holy of holies into the ravisher 
of the souls. There is a reference in Tiruvaymoli to this 
beautiful concept of God’s soul-hunger : 

“Virikontu unnai vilunkuvan kanil cn.ru 

Arvu uyra ennai oliya ennil munnam 

Parittut tin eunai murrap parukinan. 

Using the metaphor of hunger and eating, the Alvar says 
Mint, as he was eagerly awaiting an opportunity to ‘devour* 
the Lord, the Lord ravenously ‘devoured 1 him wholesale, 
and thus fore-stalled him. The Lord has already, ‘eaten 1 
Ins soul piece-meal, 10 says the Alvar, and now He has 
devoured his ‘whole* and quenched His thirst. No doubt 
God is food and drink to the Alvar : to Him the Alvar is 
loml and drink. 

An object that i* charming fascinates and creates 


■>. T V.M. 9.6: 10. 
in ibid. 9.6: 3 f 4, 5, 6, 7, 8, 
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avidity in man lo possess it. As man’s desire grows to have 
it, he is not satisfied with its mere possession by him and 
presence of it with him. He seeks to have it for himself, 
rather desires to devour it so that no one else could have an> 
claim on it. This must be the reason for the depiction of a 
deep and intense longing to gaze passionately at a person as 
drinking the beauty of that person with the eyes. 11 


Though the Vaisnavite definition of Godhead includes 
the Upanisadic idea of Brahman and Isvara and Pdncardtra 
idea of Bhagavan, its concept of God as daylfnidhi exceeds 
them all. “The Lord is rich in mercy and has not days as His 
differentia but is dayd itself and is therefore impersonal. 
Dayd is for dayv's sake, and is not the fruit of righteousness, 
and is therefore not juristic or moralistic. It is neither 
vindictive nor retributive. It does not brook bartering at all 
by the arithmetical calculations of punya-papa and scheme of 
rewards and punishments. Daya is spontaneous in nature 
and instantaneous in effect. ##,u It is the soul of the Lord 
Himself and it is the source, sustenance and satisfaction of 
the divine nature The Lord saves the righteous but, with 
infinite loving kindness, He seeks and forgives the wicked of 
their transgression. His juridical severity is surpassed by His 
forgiveness He makes haste to redeem the wicked from their 
wicked course and gives them succour. This divine Grace is 
natural (svabhavika) and unconditional (, nirhetuka ). God only 
waits for some pretext to save the soul. Even an act re¬ 
motely connected with the Holy, such as the unwitting utter¬ 
ance of God’s name, is sufficient to set the redemptive 
power of Grace to operate. In this act of operation 
of Grace, the office performed by Lak?ml, the chief 
consort of Narayana, is unique and significant. She is 
all tenderness towards the souls, her children, and 


II. The queen SudaksinS is described to have drunk her husband with 
eyes which were as though fasting (Raghuvamsai 2: 19 Janaka 
looked at the beauty of Rama and Laksrnana sitting by the side of 
Visvamitra (K.R Pfflakantam-kulamurai 2). 

11. a. Th* Philosophy of Viiistadvaita, p. 410, 
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intercedes with her Lord on their behalf. By virtue of 
her motherhood in relation to souls and wifehood in 
relation to the Lord, she is eminently fitted to play the role 
of mediator between the two. As Lord's Grace or Arul is 
the Mother, the Sri Vaisnavite theism equates God-head 
with the dual self of Laksml-Naraya^a or Srlyahpati. This 
concept explains that while He loves rule, she rules love and 
transforms the love of law into the law of love. Surrender 
brings on the selves the Absolute rain of Grace which is bes¬ 
towed and not merited by egoistic effort. Naminajvar refers to 
this Grace as u His tfruvarul" , 12 The Lord's lotus-like eyes 
are the fountain-head of this Grace. So the Alvar prays to 
the Lord to turn those blessed eyes towards him - 44 Tifmaraik 
Kankalsl nokkay* . n The never-ending cycle of karma is 
then transcended. All the fetters and ignorance recede away 
like a mirage which has been deceiving and teasing as though 
it were a beautiful pond of pure water in the desert. When 
self-renunciation is fully accomplished by giving up the lusts 
of the flesh, divine communion results, Nammalvir says that 
he has, by contemplation of the Lord and by the singing of 
His praises, completely divested himself of age-old karma 14 . 
He believes that he will remain free from the fear of hell for 
generations to conic and that nothing will be impossible of 
attainment to him because the Lord lias entered him, is not 
going to leave him and has weeded out all traces of karma. 15 
The Lord in His Grace has ordained me to sing of His glory, 
His paratva and saulabhya , and has dispelled the sins of not 
only myself, but all those associated with me, for generationi 
to come**. 16 <4 The Lord, solicitous of me, owned me and 
offered Himself up to me, and gave me all” 17 “By clasping 


12. T.V.M. 8.7: 5. PeriyalvSr calls it Per aruf (Periyaj. Tm. 5.3: 7), 

13. ibid. 9.2:1. 

14. ibid. 2.6: 6. 

15. ibid. 2.6:7. 

16 ibid. 2.7: 4. 

17. ibid. 2.7: 11. cf. T.V.K. 397 “Tantatu untannai kontatu entannai, 

cankara SrkolS eftturar” - ‘What You gave m; was Yourself; what 
1 gave You was myself: who gets the better of the bargain ?’ 
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the Lord 1 have completely dispelled my karma". 1 * The last 
line of all the verses of this hymn 10 runs in the same strain. 
Tirumahkaiyalvar says ; “l have no refuge other than Thy 

Grace.I have been redeemed on seeing Thce’V 0 The 

Alvar declares that he will rely on none else than the 
Lord who ordained him through His grace to long for Him as 
the calf does for its mother cow. :i 

It has been explained that the working of karma can 
be considered as a kind of redemption and punishment as 
dayd-kSrya or work of compassion It is meant for the 
redemption of the wrongdoer from his career of sin by the 
inflow of divine grace. Forgiveness is the foundation of the 
moral law, and redemption from sin is its religious fruition. 
To the logical intellect, the absolute is beyond description 
and definition. But to religious consciousness, He is the 
inescapable Redeemer. In His infinite mercy, He assumes 
suitable forms to recover, and reunite with, the lost self. 
The ascent of the self to the Absolute is not so valuable as 
the descent of God into evolutionary forms and into humanity. 
This quality of God is known in Visistadvaitic philo>ophy as 
saulabhya or divine accessibility. Karma and other fetters 
are from one point of view fetters of ignorance and darkness 
which disappear when the light of the divine knowledge 
blazes forth. Nammalvir says that the Lord had stationed in 
his heart to dispel his nescience.- The Alvars in general 
refer to karma as 4 IruV and * Vinai 1 Perhaps the references 
imply that these saints are equating ‘ Vinai * and *IruV as effect 
and cause The great Tamil saint Tiruvajluvar speaks of 
U lrul cer iruvinat" 2 * and 7ru| nihki inpam payakkum" 2A 
The Ajvar refers to them as “ Irulsr vinai" 25 - ‘the darkness 

18. ibid 3.10:4. 

19. ibid. 3.10. 

20. Peri. Tm. 7.1:7. 

21. ibid. 7.3: 2. 

22. T.V.M. 1.7:4 

23. Kura). 5 

24. ibid. 352. 

25. T.V.R 33. 
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of karma \ That cause of seed of all miseries is described 
ns due to "vinaip pafalam" 26 - ‘the cloud of karma \ The 
real is obscured in this darkness and therefore the name and 
form of various things in tiie world are not visible in their 
real perspective and hides the Reality from vision. This 
darkness is torn away by the pure light of real knowledge which 
is the brightness of the Absolute. 

Nummalvar who experienced the unsolicited Grace of 
ihc Divine describes it in the following terms ; "He made me 
:in entity and reposed Himself in me” 27 ; “the Lord who came 

10 me unawares and redeemed me"; 28 "without my knowledge 
Thou gavest me wisdom and did so much for me"; 29 ‘‘Thou 
transformed my evil heart into good by making me chant Thy 
names and worship Thy feet with songs and a pure heart;’’ 30 
"Thou gavest me the kind of heart which enables me to worship 
Thy feet in birth after birth chanting Thy names”; 31 "my 
*oul and Thine merged so that one could not tell them apart 
from each other”; 32 aud ‘ what good did I do Him to deserve 

11 that He has placed Himself in my heart?" 33 

Pillai Lokacaryar in his Sri Vacana PuqanBm through 
ii series of telling similies brings out the mode of operation 
of divine Grace and shows how the Lord takes all the initia¬ 
tive for saving the souls. Much as a father who, even though 
lie lives happily with his other sons, longs for the company 
of one of his sons who lives abroad in a distant land, so also 
iho Lord, even though He enjoys the company of the Eternals 
and muktas in Vaikuntha, cannot brook separation from the 
souls wandering in the sea of samsara , and so sees to it that 


M P.Tv, 76. 

P T.V.M. 10.8: 9. 

’A ibid. 1.7:5. 

19. ibid. 2.3: 2. 

HI ibid. 2.7: 8. 

0 ibid. 2.7: 7 

P ibid. 4.3:8. 

P ibid. 10.6:8. 
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they are reminded of their links with Him by giving them 
their senses. Perhaps the Lord with the fear that on His direct 
manifestation they might grow jealous of Him and drive him 
out, approaches them invisibly like the mother taking up the 
sleeping baby in her bosom without disturbing its sleep. All 
the time He stays in their company and watches their doings 
they are reminded of their links with Him by giving them 
with solicitude, and though they may perform a number of 
actsofevil* He looks out for occasional unconscious good 
deeds on their part such as the casual mention of the Lord’s 
name or the name of the town where there is the Lord’s 
shrine, or casual unwitting service to His devotees. He 
collects the merits of these good deeds, magnifies them and 
stores ihem up for them so that these accumulate into great 
merit, just as the goldsmith collects tiny amounts of gold 
left behind on his touchstone with his wax and accumulates 
them into a sizable amount of gold. An instance of this kind 
of concern of the Divine for the human is to be found in 
Laiiiacarita in 3/7 K/s»w Dharrna . 34 

Civajnana yokikaj explains the working of karma in the 
operation of the Divine Grace in his commentary on Civa- 
jnanapotam. According to him all the good acts which the 
jivas perform, bring on good results, but they are after all 
gold-fetters as opposed to iron-fetters of evil acts. The 
yokika} terms these good acts as ‘ Pacupunniyam' because they 
are not done with the proper feeling of self-sacrifice in tht 
name of God; they will be 1 Civaptmtfiyam ’ only when they arc 
performed in that spirit. In the former the egoism is not 
dead, whilst in the latter it is completely annihilated. The 
saint offers this explanation to show how one escapes from 
these fetters bv doing good acts: though the Pacupunniyam is 
intended to benefit some others in society, because the Lord 
is omnipotent and all pervasive, this act consciously intended 
for some one else, goes unconsciously to please the Lord 
ultimately. In this manner Pacupunniyam leads to Civa- 
punifiyam. No doubt by the performance of this act the result 
is the gold-fetter^ but ultimately on account of accumulation 

34. S V.P. - Sutras 381 and 382 (!sri P.B. AnnangarScfiryiitf edition). 
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of Civapunntyam the soul is transformed and it experiences 
the Divine Bliss. 35 

Again the Alvars praise this Glace of the Lord many a 
time and in many ways. He is the Lord of Grace - 1 Peraru- 
(afan** 6 - according to Tirumankaiyalvar. He is the munificent 
Lord who bestows His Grace to NammaWar who is a devotee 
of God's devotees-" Arulperuvaratiyartam atiyanCrku aliyin, 
arul taruvan amaikinran, 1,37 Parankusa says : 14 KurikkoJ 

inanahkajil enai u|i cey tavamum, kirikkontu ippirappC cila 
nAlii eytinan yan ” 38 - 1 Through the Divine Grace I, a poor 
person, could, within a few days, attain to accomplishments 
which are possible of achievement only through yoga and 
saJItana for generations When God’s Grace flows freely no 
one can prevent it. The saint says : lt Though I chanted the 
praise of the Lord with discus in hand as my Dark Gem 
(kmtmanikkum J. in hollow fashion, and was wallowing in 
samsara , I got the rewards of a true devotee. When God’s 
Grace operates who can stifle it?” 39 ; “when 1 was helplessly 
tossed about like a boat in the stormy sea of samsSra , He with 
His divine Form with discus and conch in his hands took pity 
on me and merged with me to release me "; 40 " Auau ajutaiyan 
etlfu ahte kontu ukautu vantu, tan£ innarul ceytu enuai 
murravum tan anan” 41 - 1 Taking me at my word that 1 was 
His slave, He affectionately blessed me with grace and became 
my all-in-all It is only by His Grace the Lord entered him 
oven though he did not seek Him. Says the Alvar: “The 
Lord whom I did not think of seeking and uniting with myself 
at all came of His own accord, fascinated my heart, and 
united with my body and life. How can He part from me 


The Religion and Philosophy of Tevaram, pp. 1214-15. 

1(> Peri. Tm. 9.5 : 4. 

W. T.V.M. 10.6:1. 

18 ibid. 2.3: 8. Note PiMan’s comment on this. The 7/j/ refers to the 
story of Dadhibhfinda. 

W. ibid. 5.1:1. 

40. ibid. 5.1:9. 

41. ibid. 5.11 10. 
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hereafter?” 42 “He will put moon the road to maksa , removing 
all hurdles, and liberating me from the two kinds of karma , 
and freeing me from illusory attachment, and finally making 
me lose my heart to Him 5143 The glorious Lord will remove 
two kinds of karma (punya and papa) - “ Perumai ufaiya 
piranar irumai vinai kajivare *\ 44 The very contemplation oT 
the excellent form of the Lord ensures freedom from the 
bondage of sin and merit alike. 45 The Alvar terms our karma 
as 'bushes of diseas :s’ (cefiyar ndykal).* 6 . The immortal poet 
Tiruvajluvar has aptly remarked that to those who are 
attempting to rid themselves of their future births, even their 
body is loo much for them- “Piraparukkal urrirkku utjampum 
mikai". 47 When the soul turns Godward forgetting its erst¬ 
while identification with the imperfection and aims al com¬ 
munion with the perfection it enjoys freedom from this 
disease, and the bliss of spiritual health. God is therefore 
the medicine - ‘‘vinaitirmaruniu", 4 * He is the sweet medicine, 
according to Nammalvar, that dispels the sinfulness of the 
devotees. 49 He is the repository of wealth, the medicine of 
all ills, and the One Who saves man from getting destroyed by 
the five senses. 50 The Eternals praise Him as the medicine 
which gives them the joy of His experience. 51 The Lord is 
also spoken of as 1 Amutt in so many places by the Alvar. 

Nammalvar, when h n attains realization, transcends 
the endless see-saw of karma and ethics. It is a negation of 
moral laws; it is rather their fulfilment and transcendence to 
the higher, more wonderful and more mysterious harmony 
of the Absolute. In the Absolute, all the contradictions, 

42. ibid. 1.7:7. 

43. ibid. 1.5:10. 

44. ibid. 1.6:9; I.Tv. 67; Peri. Tm. 6.3 :4. 

45. ibid. 5.1: 6. 

46. ibid. 2.6:7 cf. ibid 6.10:7. 

47. Kura] 345. 

48. T.V.M. 7.1: 4. 

49. ibid. 3.4: 5. 

50. ibid. 1.7: 2. 

51. ibid. 9.3: 4. 
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all the dvandvas or pairs of opposites like success and failure 
pleasure and pain are transcended and harmonized. Accord¬ 
ing to Put<U-talvar the man who meditates on the feet of the 
Lord is not elated at the possession of wealth, nor does he 
feel dispirited when what he possesses is lost. 52 Nammalvar 
emphasizes this importance of ethics. He speaks of the 
removal of the faults, the erroneous notions of l V and 
*A/iVie’; 53 once the worldly pleasures and worldly attachment 
are given up moksa is immediately attained. 54 Therefore 
true renunciation is of the mind. The false sense of prestige 
and vain desire inhering in the mind should vanish. The 
God’s devotees are described as those whose minds arc satura¬ 
ted with God’s love. Nammalvar describes them as those who 
lake care of themselves in all their births. He calls them 
" Raramar" 55 - ‘the great men'; “Natar" 56 - ‘the lords’; 
■Afnfaiydrkal ” 57 - ‘those to whom he is a slave’; M Peru - 
makkal” 5 * - ’superior men’ and so on. He refers to the three 
types of devotees. 59 “Cayame afimai talai nirtfeir'' - fi the kind 
of service of which the depth is only known to those to whom 
(he very performance of the service is itself the reward’; 
" nikkamil atiyar ” - c I hat kind of service which is rendered to 
Ood ever in His company’; and " kotil afiyar” - ‘that kind 
of service which is flawless*. Service is said to be tinged 
with few when, in the idea of serving God direct and to the 
exclusion of His Elect, the element of pride enters, namely, 
the pride that he is face to face with God, and that he is 
preferred beyond others. This was present passively in 
llliurata (first type), actively in Lak?ma^ia (second type), 
hut entirely absent in $atrughna. 


12 I.Tv. 45. 

It T.V.M. 1.2: 3; 2.9: 9. 
VI. ibid. 1.2:5. 

»V ibid. 3.7:1. 

ibid 3.7: 2. 
ibid. 3.7: 3. 
n, ibid. 3.7:4. 

W. ibid. 8 10: 2. 
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It is said that doing good to others is the highest 
Dharma. Tayuraana Atikal says: “Anpar pani ccyya enai 
ilakki vittuvittal, inpanilai tand vanlu eytum” 60 - the state 
of happiness will automatically come to one who is made to 
serve others'. Internal purity engenders this state of mind 
where sympathy and pity become almost an instinct. Tiru- 
valjuvar calls this state of mind as “Marjanalam” - 'good¬ 
ness of mind' - which according to him brings future bliss 66 . 
Truly NaEcIyar has said that "if when seeing the suffering of 
others, one’s pity is excited and one ejaculates *oh\ one 
may know of oneself as a true Vaisnavite and such a person 
can be sure of his or her salvation. To be a Vaisnavite is to 
belong to God, and to belong to God is to be like God Him¬ 
self i.e., conform to His ideals, one of them being to be ‘the 
friend of all creatures'. 62 When this sympathy is absent, 
there is no hope of salvation. When the feeling of desolation 
overtakes Nammajvar and he begins to condemn himself, 
he feels a revulsion at his imagined unsympathetic mind. ‘I 
have not ever given alms’ says the Alvar, ‘in charity, nor 
drinks to the thirsty’ - “Ifakillen onru oftakillen \ 63 

To yearn for His sight, it is essential that the jiva 
should have the heart rid of ail the impurities. A heart that 
is purified would have enough control over itself and would 
not tend to be tempted by worldly attractions and so would 
continue to feel the unique nature of His dayd and other 
qualities and value them highly. Those who suffer from 
worldly ills will have to control their senses and get them¬ 
selves obsorbed in the experience of His ever fruitful quali¬ 
ties. 64 The Alvar was able to have control over the senses 
only through God’s Grace. 63 Every accessibility could be 
said to crown all His auspicious qualities, as through it, He 


60. ToyumOnavar Pat ah ParSparakkanni - 155. 

61. Kura) - 459. 

62. Bhag. Vis. Book I. 1.2: l (Commentary). 

63. T.V.M, 4.7: 9; cf. ibid., 5.1: 4. 5, 6. 

64. ibid. 2.8: 4. 

65. ibid. 7.1:7 
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gets easily mixed up with high and low and enables them to 
have communion with Him. 66 His transcendence does not 
suffer etfen though He becomes accessible to all 67 . Those 
who commit sins act against the commands of God, but God 
has sympathy (karuqya) for them and enters into them and 
fills them, giving them the experience of His presence and of 
this quality. 68 The Lord who is in Paramapada comes 
down and attracts the mind of the Alvar, thus revealing how 
He is easy of reach to any one who is earnest to get at Him. 69 
He is the Lord of gods and so He is at the highest position 
which is beyond the reach of all, including gods. The Alvar 
says that he is mean and low, indicating his or any jiva's 
position at the lowest level. Not only is the self thus an 
abode of all defects, but is having not even a single merit or 
virtue which could make him deserve the commendation of 
the wise. This is in wide contrast to the Lord who has no 
defects and is the abode of auspicious qualities. The Lord did 
not mind the littleness of the Alvar. As the Lord of Tiru- 
malai, He possesses a body of supreme lustre and has passion 
for the Ajvar. This suggests His vatsalya and also His ever- 
rcadiness to be of help to His devotees. 70 The little act, 
like uttering His name or the name of His place, is enough 
for Him to stand steadfast by His devotees without deserting 
them. 71 The Alvar uttered the name ‘ Tirum&IirunCdlai' the 
place of the Lord At once the Lord came to the Alvar with 
His consort 6rl and filled his heart - f ‘TirumIliruncolaimalai 
epr&n; enna, Tirumal vantu ennencu nir.uyap-pukuntan , \ 72 
The Lord made an announcement assuredly to Ajuna that those 
who seek His feet would be rid of their sufferings and sins. 73 
To fulfil His obligation. He protects people in every birth which 
they take and takes them in a particular birth of theirs to His 

M». ibid. 1.3:2. 

ft7. Vide Paracara Pattar’s remark (Itu on T.V.M. 1.3: 2). 

AH. T.V.M. 5.1: 7: PiUan’s remark (hu on T.V.M. 5.1: 7). 

AO. ibid. 5.3: 9. 

7u. ibid. 3.3: 4. 

M. ibid. 2.7:3. 

n. ibid. 10.8:1. 

M. Bh. G. 18:66. 
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place and oflers them the right occasion to render service. In 
this respect He is verily the father ( appan ) and exhibits His 
inborn nature of being true to His word. 74 It is really surpris¬ 
ing that the Alvar finds it difficult to control himsef on hearing 
some one utter the name 'NarSyaqa' which he himself does 
not care to utter. He then tries to search for His presence, 
while He, Who is omnipresent, has taken pity on him and 
stays with him days and nights without a break. This is due 
to His confidence in the AJvar 75 He who is ever filled with 
all good qualities (nampi) has chosen not to leave away the 
Alvar. 76 His liberality is displayed by offering Himself wholly 
to the Alvar whom He has made His own. He is not simply 
the Absolute but the divine wish yielding tree (kofpakam) 
This quality is further attested by the Alvar referring to Him 
as having the good mountain Venkatam and as Damodara. 77 
His tenderness is evidenced in His occupying the mind of the 
self of His own accord, although the fact is that the self is 
not competent to know that he is the servant of Him. 78 His 
quality of sympathy will only yield fruitful results, while that 
of deities other than Him would lead to no good end. 79 

Among the arcs forms, specific mention is to be made, 
by way of implication, of the Tirumalai Hills which makes 
the flame of the heart of eternal selves shine with full 
radiance and puts out the blazing fire of karma of all those 
who do not care for God after obtaining their desires from 
Him, those who ignore Him after getting their isolation 
(kaivalya) and those who worship Him for ever to get final 
release. 80 This is mysterious since one kind of fire, namely, 
sins, is destroyed, and another kind of fire, namely, devotion 
or love, is made effulgent 81 

74. T.V.M. 3.7: 7. 

75. ibid. 1.10:8. 

76. I{u on T.V.M. 1.10: 8 

77. T.V.M. 2.7:11 

78. I.Tv. 16. 

79. M.Tv. 15 

80. ibid. 26. 

81. cf. The wind behaves as the friend of Lhe Are which burns the 
forest but that itself puts out a (burning) lamp. Who will be the 
friend of the weak ? (original : a Sanskrit !$loka). 
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The realization of the value and purpose of these quali¬ 
ties which show the Lord to be both transcendent and inima- 
nent is capable of causing thrill even to one whose heart is 
immune to emotional stress. Recapitulation of this experi¬ 
ence will afford the jivas occasional vistas of bright joy amidst 
the dark and dense clouds of worldly sufferings. The Alvars, 
who arc the divine beings descended on earth for the welfare 
of humanity, are immersed in the deep sea of God-realization 
and as such have perennial enjoyment of bliss, having nothing 
to suffer from worldly ills. Admiration of these qualities 
arouses in the mind of the self a state “of desire, vague and 
disturbed, very real, and liable to be very intense as a posses¬ 
sion of the soul ”. 82 With the repealed occasions that are 
obtained by the self for enjoying such qualities, this desire 
turns into a profound and lasting ambition. The idea of the 
objects of this desire becomes a steadfast properly of the soul. 
This could be termed as the love which the self has for God. 
A* th is love becomes deep rooted, the self is affected by certain 
reactions. “The things that charmed us lose their colour; 
ihc things we had admired seem debased; our dearest affec¬ 
tions cease to fill our hearts. The things of the world no 
longer hold us; each of them now awakens in us the idea of its 
opposite In all the objects presented to our sight we see only 
the distortion, the empty image, wan and dead, of the living 
nlea perfect and definite, which sensible realities are power¬ 
less to express. We conceive us the supreme object of our 
desires, the infinite, the eternal, the perfect - God ”, 83 


The Alvars have laid emphasis both by their lives and 
their hymns on God-love Anpu, BA vefkai , 85 katal , 86 ova 87 (the 
words meaning ‘love') used in their works for and towards God 
I* the most noteworthy feature of the hymns of the Ndlaylrom. 


M2 The Religious Consciousness, p. 367. 

Hi. ibid. pp. 367-368. 

M T.V.R. 2; T.V.C. 2; Peri. Tm. 8: T.V.M. 6.10:2. 
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Ift T.V.R. 59; T.V.C. 2; I.Tv. 56; T.V.M. 5.3:4; 5.5:10; 7.3 : 6; 7.3:8. 
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But the traditional order of evolution of devotion is from 
katal to anpu, from anpu to vetkai and from vefkai to ava. 
Yet it will be noticed that in respect of the Ajvars the stages 
of evolution do not strictly follow this order, or precede or 
succeed one another in strict conformity. This perhaps 
implies that the A|vars’ bhakti includes and transcends all the 
four stages at the same time all the time . 88 Or another 
explanation could be offered to this. The saints have the 
moments of ecstasy to be followed by occasions of disappoint¬ 
ment. Severe longing was also given to their lot to obtain 
union with God . 89 The compositions of the A|vars contain 
their expressions of ecstatic experiences as they were having 
then and also subsequently. As they had varied experiences 
alternately at the will of God, one cannot expect the graded 
development of their love for God. In fact, the saints take 
the generic name, 1 AJvar 590 (one who gets immersed) from 
the fact of their being eternally immersed in God-love. While 
to the Advaitin God-love or bhakti is only a means to the 
attainment of jnana or true-knowledge, to the Alvars, and 
indeed to all the Vaisnavite Qcdryas } bhakti is the summum 
bonum of religious experience. It is both the means and the 
end. It is an upaya or means, since it is a sure method of 
obtaining Divine Grace; it is also a puruqdrtha or goal, since 
there is no higher state to be realised by man than to love God 
as an end in itself. Usually upaya is difficult and hard and 
not very sweet in the process. But here bhakti as upaya ii 
indescribably sweet and pleasant. In fact, before the practice 
of bhakti even ihe pleasures of paramapada pale into insigni¬ 
ficance. Sddhana bhakti itself is so sweet indeed that there is 
no desire to think beyond it of sddhya bhakti . The sayings of 
several of the Alvars are to the effect that the attainment of 
Vaikun|ha is not to be preferred to the enjoyment obtainable 
here by loving Him and singing about Him . 91 The Ajvars, 


88. A.H. Sut. 98 (Commentary). 

89. An Idealistic View of Life , pp. 93, 94. 

90. The word Alvar' means ‘one who dives deep into divinity' or 
one who is immersed in God-love and God-bliss. 

91. T.V.R. 108; T.V.C. 2; T.V.M, 2.9:1, 5; T.M. 2. I.Tv. 90; cf. 
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mystics as they are, have the instinct for the infinite and to 
them the best proof of the existence of God is the immediate 
experience of God, a soul-sight of Him here and now and a 
revelling in His love. Just as famine-stricken ryots who long 
for rainfall are not satisfied with the weather chart, so also 
these mystics are not interested in the dialectic and divided 
thinking or in rational arguments. As the former are satisfied 
only with a down pour of rain, the latter too are satisfied only 
in the integral experience of the deity. 

While this amount of God-love is teen in every Alvar, 
Nammajv&r’s God-love is on a level far more exalted and far 
more intense. Ft is more an organic craving than a mere 
mental feeling. His is a consuming passion. The Alvar’s songs 
of anguish, and his songs of rhapsody, both have their origin 
in this passion for God. While all devotees of God long 
mentally for communion with Him, the Alvar pants for that 
communion with every pore and cell of his body and with 
every beat of his heart. In one beautiful hymn are shown 
the hunger and craving not only of the saint but of every one 
of his senses and faculties for God-realization, 92 His mind, 
his mouth, his hands, his eyes and ears and even his soul - 
each faculty vies with the other in throbbing for consumma¬ 
tion and fruition in the matter of God-enjoyment. And one 
very noteworthy feature of this very peculiar state is that 
each faculty is anxious to obtain realization not only in the 
manner legitimately and normally obtainable by it, but by 
exceeding and transcending even its functional limitations, - 
11 sort of synaesthetic interchange of functions, Thus the 
hands want to praise Him with lofty words, the eyes desire to 
worship Him with flowers, the ears long to see Him and so on, 
in addition, of course, to respectively worshipping, seeing, 
hearing etc., in the exercise of their respective legitimate and 
normal functions. This extra-sensuous desire of each sense 
in the matter of God-enjoyment does not appear to have been 
given expression by any one else. The Alvar appears to justify 


M T.V.M. 3.8. 
V5. ibid. 9.9; 9. 
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such a longing on his part, and to adopt the same procedure 
in which God Himself sports by talking with His eyes, and by 
looking through the melodious tunes of His flute . 93 This is a 
singular and single instance of the mystic realisation of the 
Alvar which really baffles comprehension and classification. 
This super-sensuous and organic love and infatuation towards 
God is the hall-mark of this Alvar’s composition!. He 
makes no secret of it. In tact, he avowedly attempts to 
attain, and ultimately attains, God through love which he 
terms as 1 matinalam 194 which Ramanuja translates as f bhakti - 
rupapanna-jnanam \ 

Nammalvar uses the word *ava f very frequently in his 
hymns. The word signifies an intense craving. This ava or 
the God-infatuation of the AJvar can be seen to have been 
mentioned in all his four works. This 'ava' is seen sprouting 
in his first work Tinmruttam where he says : "kayya pon ali 
vencankotum kinpan avavuvan nan” 95 -‘I long to have sight 
of the One with the golden discus and the white conch in 
hand’. In the next work, Tiruvaciriyam , this ava begins to 
assault and outgrow the Alvar. He says: 

“Ulaku pataittu un{a entai araika|al 
CutarppUn tamarai cututarku avavu 
Aruyir uruki ukka nfcriya 
Katal anpil inpuln t§ral 
Amuta vejjattan amcirappu vittu“ 9fl 

-‘The suffusion in a flood of joy of loving devotion 
springing from the soul’s transport of longing to place the 
decorated feet of the Lord on his head is an incomparably 
great experience’. This infinite ava, it is seen, begins to flow 
like a river in his third work Periya timvantati where he uses 
the word l anpu\ The Alvar says : "arukum cuvatum teriya 
unarom; anpe perukum mika.nummai numakku **. 97 l We 


94. ibid. 1.1:1. 

95 T.V.R. 84; cf. ibid. 64. 
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do not know how to approach You or the means of access to 
You. Yet our longing for You keeps growing 3 . The love 
which flowed like a river becomes as big as the sea in his 
fourth and final work Tiruvsymoli where in one hymn the 
Alvar says: Peromar kata / kafalpuraiya vilaivitta kftramar 
mini nam Karrnan" 9 * - ‘Our cloud-hued Krsna who has expan¬ 
ded my love for Him (which has a big scandal in store with 
it) as wide as the sea\ It then becomes bigger than the sea - 
" Kata! katalin mikap peritai 9 ' 99 as the Alvar says ; next it 
almost immediately grows to such universal and cosmic 
dimensions that it envelops the entire earth, the seven seas 
and even the immeasurable vast space. In the words of the 
A|var. 4 ’ Manfitti jnalamum el katalum nilvicumpum kaliyap 
pcritdl’\ 100 God does not vouchsafe His full Grace even now, 
and so the Alvar whips up his love to even greater propor¬ 
tions. So far his love has grown big enough to envelop all 
matter, the entire acetana tattva; now it begins to excel the 
next bigger tattva , the individual soul, the jiva. He feels 
that his individual soul is too small to hold this divine love 
(here he calls it * vetkaV ) and so he says: ” Akam uyir akam - 
akamtorum ul pukku , ttviyip param alia vetkai"' 01 the inner¬ 
most recesses of the soul are perhaps inadequate to accom¬ 
modate the vast cosmic dimensions of my yearing ( vetkai) for 
the Lord has penetrated and soaked in it’. Thus the love oxit- 
Krows the Ajvar and by degrees outgrows and envelopes the 
Lord Himself. Not till He, the biggest Being (Brahman), 
ii made small by the fast-growing passion of the Alvar’s God- 
love, does God deign to vouchsafe His love and grace un- 
i oservedly to the Alvar. The Alvar says : "When my longing 
lor You expanded, deepened, and enveloped the vast spaces, 
You enlarged Yourself into something greater than by longing 
(which comprehended the three tattvas of Visistadvaita 
[aeit f cit and Iivara) and merged Yourself into me, and thus 
NiUisficd my great yearning **. 102 The Alvar now finds and 

•«. T.V.M 5.3:4. 
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realises that he has reached his goal. In this very strain he 
sings in the closing verse of this hymn. In the last line 
“Culmu atanil periya en ava afac culntaye" he describes his 
ava as one which enveloped Him and outgrew Him; the Lord, 
on His part, outgrows and envelops that owl and thereby 
holds the Alvar in His embrace. 

The development of the saint’s God-love as seen in and 
through his four works is something marvellous and unique in 
the history of Divine Love in any language and * literature. 
That the love of a small child sitting under the tamarind tree 
in the Atinata Temple in Alvar-tirunakari could assume 
supra cosmic proportions and could even transcend Him, who 
as Tirivikrama has transcended everything and everybody, 
has been demonstrated by the songs sung by this super-mystic. 
His God-hunger was intense enough to consume that very 
God who was the object of his love. And it is because of 
such hunger and thirst for God evinced by the great saint 
that Paracara Bhatta has referred to him as the embodiment 
of 'Krsna-TrsnZ-Tativam'. 

No descent other than Krona’s exercised such a fasci¬ 
nation over the saint’s mind as this one. The very thoughts 
of the birth of the Lord, how He grew up and how He 
managed the Mababharata war melt his soul 103 The inci¬ 
dents pertaining to Krsna’s life assail his soul in all their 
freshness, and steadily melt and eat it away. That his poems 
abound in references to Krsna, His deeds and misdeeds, His 
guqas and agunas , are but a corollary to the saint’s great 
devotion to Kr$na. Every thing good was set apart for his 
Kannan. Even when the Ajvur was in a peculiar mood 
wherein he thinks, talks and acts as if he were himself the 
God of the universe, the only descent of the Lord that he 
imagines himself to be is Krsna. The Alvar says : “It wai I 
who lifted the Govardhana. It was I that subdued the seven 
fierce bulls. It was I that grazed the calves of Gokulam and 
protected the herds of the cows. It was I that was the chief 
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of the gdpas V 04 This experience of the saint gets justified 
from a passage of the Upanisad 105 Brahman gels the experi¬ 
ence that It is everything Gods, sages and men had the 
realization that they are Brahman or anything else. Sage 
Vamadeva had adopted this process and had the experience 
that He was Manu. The jtvas, even of the ordinary kind, 
could have the full experience of Brahman, if they meditate 
upon It and intuit that they are Brahman. It must, however, 
be borne in mind that when a self meditates ‘I am that* it 
must include Brahman or Paramatmm within 'V and then 
meditate. Even gods cannot obstruct this kind of meditation, 
Prahlada had a similar experience. 106 

Many of the hymns sung by the Alvar in a state of the 
lady-love, her mother and her companion are packed with 
words every syllable of which being loaded with indescribably 
acute God- love. At times the Alvar gets into an exultant 
mood and imagines himself as the specially favoured devotee. 
Such periods are very rare, unlike the periods of depression 
which are more numerous and frequent. In one Tiruvaymoli, 
the Alvar is seen indulging in a feeling of elation and that 
hymn is bound up with Krsna. The Alvar begins the hymn 
with a verse in the language of satisfaction and in a spirit of 
security by exclaiming that he has learnt day and night to 
expatiate upon the inexplicable and inscrutable sporting of 
Lord Krspa. All the worlds cannot be equal to him as he 
lias learnt to spend his time in love, his mind revelling in the 
contemplation of the sports of that sweet Flutist. 1 ' 7 In fact, 
nil the verses of this hymn run in the same strain and show us 
the pulse of the heart of the venerable saint being soaked 
with Kr$na-love. This is the only place where it is seen that 
the thirst of the Alvar for Krsna is being quenched in a 
measure. In almost all other places where Krsna is referred 
to the saint is found thirsting and throbbing, pulsating and 
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palpitating for the union with Krsna. To Nammalvar, in 
short, Krsna was everything. He was the food that he ate, the 
water that he drank, and the betel that he chewed - "Ufjnum 
edru , parukum nir, annum verrilaiyum el lam Kannan" , 108 The 
commentators on the Tiruvaymoli very often put down the 
Ajvar's intense longing for Krsna to a feeling of frustration 
engendered by the thought that if he had olny been born a 
week earlier he would have been blessed enough to worship 
the Lord in flesh and blood . 109 Paracara Bhatta’s disciples 
asked him once : "How is it Master, that all the Alvars have 
showed a preference to God as Lord Krsna, not as Lord 
Rama, or any other descent?" Bhatta’s reply was this : "When 
a man is subjected to bereavement from his loved ones, the 
grief caused thereby descreases as time elapses; when it is 
fresh, its pangs are acute. So to the Alvars, Krsnavatara is 
nearest to them in time; that is, more recent than all the 
avataras. Hence their lamentations were great. Nammajvar 
who was born just forty five days after the Ascension of Lord 
Krspa, groaned thus from love: ‘Sinful man that I am, I have 
been born six weeks late! Ah! that what had reached lip 
(i.e , Krsna) has slipped away ". 110 Periyalvar’s hunger for 
God is somewhat peculiar. He says that his hungry days are 
not those on which he forgoes food and drink but those on 
which he fails to worship at the Feet of the Lord with the 
chosen flowers culled from the four Vedas. 

On His part, the Lord too finds it difficult to leave off 
the devotee whom He had chosen to bless and whose heart 
He had occupied. He will not leave the heart of that person 
who has found His presence there . 111 The Alvar who has 


108. ibid. 6.7:1. 

109. htin Tamilakkam - VoL V. - Preface to Commentary on 5-10 
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realized that the Lord took His abode in his heart in order to 
dispel nescience from there and to lead him to do good and 
shines there with singular splendour, feels that there is 
nothing which could prompt him to leave Him , 113 One more 
reason for his inability to leave Him is that He had come and 
settled in his heart out of a liking for him 114 

Tirumankaiyalvar says that he would not give up the 
great joy he was having by his communion with the Lord. He 
could not also forget His charming person . 115 He had kept 
Him steadfast in his heart and will not leave Him on any 
account . 116 He will not even think of any other deity . 117 
Peyijvar is happy to find the Lord who lies in the milky 
ocean, who:>e complexion is like the stagnant ocean and who 
is a remedy for getting rid of the hell-like worldly existence, 
present in his mind . 118 The Lord left the fine couch of 
Adisesa and has occupied the bed of the mind of this Alvar . 119 

It is very difficult to know Hint . 120 He presents Himself 
to those who are true or straightforward in their behaviour 
though they have no mind to their credit. He does not appear 
to those who are unscrupulous or false in their conduct. It is 
at £ri Rahgam that this Lord who is charming to behold is 
present, setting aside any doubt that may arise for one who 
learns that there is God 121 One must therefore be grateful 
to God who had done good to him like a lather, mother and 
others and having shown him the righteous path , 122 He is the 
relation of all sorts to the Alvar, namely, wife of fish-like 
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eyes, good issues and respectable parents. He is also the 
vast wealth . 123 

Beholding the charming person of the Lord at Tiru- 
maliruncolai. Periyalvar managed to leave his attachment for 
his body and so could not leave Him . 124 He has encircled 
the Lord and so would not allow Him to get away from him. 
He requests the Lord not to hide Himself from him 125 He 
could not approach any ordinary fellow for favour, as it 
would belittle the greatness of the Lord as a saviour . 126 This 
Alvar is happy to state that he could not have a place of 
refuge like the Lord where he could find a shelter after much 
wandering or got water to quench his thirst anywhere else . 127 

It is a herculean task to control the mind even if one 
knows well that one should be rendering service to the Lord. 
The mind behaves in its way going off the righteous path . 128 
Though some could realize His presence within one’s self, 
there are not many who could have the experience of Him. 
Those who extol Him throgh poetry will have only the conso¬ 
lation that they are singing in praise of Him, but really speak¬ 
ing they could not have a vision of Him . 129 Those can know 
Him, if they can control the five senses, forego the activities 
like taking food and sleeping, becoming afraid as to the 
occurrence of certain undesirable incidents and enjoyment of 
sensual pleasures, keep the quality of sartva in a dominant 
position by suppressing rajas and lamas and thus seek to cut 
at the root of worldly existence . 130 This is only deep medi¬ 
tation or yoga . 131 It is also possible to direct the mind 
towards the Lord’s feet but only those who could have control 
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over the activity of their five senses and realize that they are 
subordinates to the Lord can hope to do this . 132 God-reali¬ 
zation is not altogether an impossibility. He will Himself be 
present for realization in the mind of the self . 133 The inten¬ 
sity of this realization would be in proportion to the earnest¬ 
ness of the jiva to behold Him . 134 

Nammajvar grows very happy to have had the experi¬ 
ence of the great benefactor and master of all. People of 
seven generations prior to him and subsequent to him have 
gained the distinction of being the devotees of the Lord, 
through his realization of God . 135 Periyilvar says that He 
has entered the heart as a preceptor, removed the defects 
there and placed His feet on his head . 136 

God-realization is not the result of the operation of any 
means of valid cognition such as perception, inference, or 
verbal authority. The sense-organs are totally incompetent to 
apprehend God and for that reason, inference which depends 
on the working of the perceptive process, cannot operate. 
Verbal testimony can only give rise to the knowledge of the 
deity. These pramanas do not therefore operate and as such 
could not be trusted for obtaining the experience of God. 
The Lord is beyond knowledge, contemplation and thought . 137 
He is One with unparalleled glory . 138 He transcends every¬ 
thing else and all forms of ordinary knowledge. He is realized 
as an experience through intuition or mystic experience. He 
is therefore described as One who has no equal or comparison - 
* Tan op pet r il appan m . 139 That He transcends other kinds of 
knowledge excepting mystic experience is brought out by 
Numraalvar as that he cannot express adequately the quality 
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of the Lord 140 He is the Lord of the form which cannot be 
known as anything distinct and which cannot be classified 
according to the ordinary sources of our knowledge . 141 It is 
not possible to produce any evidence, because the Absolute is 
not something objective like the things or objects of the 
world. It is the integral experience or Paripurqa BrahmUnu - 
bhava which is more than the perceptual, rational and intui¬ 
tional aspects. It is the direct apprehension of the svarupa 
or form of Brahman and the comprehension of its character or 
guna. It is, as it were, the recorded experiences of Upanisadic 
seers and the Alvars. The Lord is impossible to be reached 
even by contemplation by the mind for the reason that mind 
is also made up of matter. He transcends matter. Even the 
Vedas cannot reach Him * M Nan mafaiyum tofarata palakan n \ XA1 
Nan maraikal teti enrum kdnamSttac-celvan ”. 143 Even those 
who have reached higher spheres cannot measure Him, 
measure His infinite greatness: li Amararkkum ariyan" XAA - 
* He is rarity to even the celestials \ His glory is unequalled 
and unsurpassed 145 

The direct intuitive experience which the Alvars had of 
God is more real and is fuller than that which is had through 
perception. This is mystic experience which is ineffable, 
transcendent and passive. “ It is an immediate consciousness 
of God not to be mediated by the intellect or the will of the 
individual or of society, but attributed directly to God Him¬ 
self *'. 146 However much an individual attempts to have this, 
he fails in obtaining it as there is nothing in him which he 
could make use of for the purpose. It is this aspect of the 
experience that is staled to be unobtainable through study, 
intelligence and rich learning. The Lord shows Himself to him 
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whom He chooses for the purpose and that person gets it. 147 
The mystic gets the integral experience of the Lord together 
with the entire or part of the world which forms a portion of 
Him and which He chooses to show to His men. 

Though mystic experience is ineffable, it is not unanaly¬ 
sable. For others who have yet to enter into the realm of 
mysticism! two aspects are noticeable in the experience of the 
mystic. In one of them, namely, emotional, the mystic has as 
intense feeling which is not altogether without rich content. 
Some central idea, as intellectual certainty, is had by him 
through immediate intuition of reality The mystic is able 
to communicate this. The more intense is emotion the more 
personal God becomes and less cosmic also. It is the personal 
Deity that tends to arouse sentiment in the self. This is the 
reason for the popularity and appeal of the later UpanisadsUkc 
SvetSsvatara , Bhagavadgita and Puranas as inspiring belief. 148 
The other aspect of mysticism is cognitive and ideational. 
The mystic experience has immediacy, expressive of directness 
and stands by itself with the presentative character. Hence 
the ultimate truth is presented there as a Reality already 
established beyond doubt, not requiring any representative 
knowledge to prove it 149 Neotic tendency is another mark 
of mystic experience which enables the mystic to have the 
reality revealed face-to-face like his sense of eye or ear would 
do. It makes the myst'c speak emphatically about reality and 
ill fundamental character is what is frequently called ‘self 
transcendence *, the direct cognition of reality other or larger 
than the cognitive state of consciousness itself. 150 The con¬ 
sciousness of the mystic is not only emotional but intuitive 
from the unknown 'Beyond*. The union between God and 
Ihc mystic is actual perception of God. 151 However, the 
cognitive and emotional elements of mystic experience are 
blended together and become mutually influential. It is not 
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therefore possible to dissect mystic experience in two 
independent forms and analyse them without getting one 
related to the other. 

When ecstasy is said to be the chief mark of mystic 
experience, it does not mean that the mystic has to his lot 
only joy and not pain. Pain and delight take their positions 
alternately. The feeling of pain could be the result of not 
having the continued vision of God. Ecstatic joy comes to the 
self of its own accord and makes him mystic who cannot order 
its continued presence in him. This may be due to the rela¬ 
tively beginning stage of mystic life. In the higher stage also, 
the mystic, who had intensely intuited the vision of God, does 
not feel joy because of the lack of communion. He will feel 
that he had been deserted by God because of himself having 
been a sinner and as such completely unworthy of God’s 
presence. The mystic then struggles hard to get it in vain. 
He then feels the hollowness of life around him which brought 
in this separation for him from God. Even this immediate 
sense of separation " from a Being who yet is felt as in some 
way present " ,52 forms part of his mystic experience. The 
influence of beautiful, natural scenery and of music and 
poetry, which arouse emotion, tend to arouse religious emotion 
as well. 153 

In the ecstatic condition of his realization of God, the 
mystic experiences an intense communion which "offers a far 
better solution of the ills of life than philosophy and meta¬ 
physics 134 Ecstasy represents the unitive stage 155 in 
mysticism "when the soul begins to perceive the odour of the 
divine perfumes”. 156 God does not let the self have His 
vision continued beyond a limited period and this arouses in 
the self a sense of disappointment, despair and intense longing 
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to have the vision of the deity. “ Ecstasy and dryness are 
episodes which oscillate and give place to each other through 
long years ". 157 Certain features mark this stage of ecstatic 
joy. The self has its personal consciousness absorbed in the 
personality of the deity and realizes that he is taken possession 
by God for ever. Secondly, he has nothing to do, for God 
does everything through him and as such he has no longer any 
desire whatsoever to be fulfilled. Thirdly and lastly, there is 
the feeling of energy and fulness that God is good in looking 
after himself. 158 The previous experience of the worldly type 
which the Alvars had before are not helpful in interpreting the 
vision which God gives them. 159 It is therefore natural for 
the mystic to wonder at the mysterious presentation. The 
mystic finds the difficulty in translating his experience with 
adequate expressions, and so chooses a variety of images to 
represent by analogy the vision which is too great for his 
words. 


Nammalvar describes vividly how the Lord entered into 
him and occupied in him. He did not know that He was enter¬ 
ing within. He came of His own accord and deceived him, that 
it, He took possession of him who was till then feeling that he 
was independent by himself and brought him under His control 
without his consent and awareness. He entered into the body 
and got united with his self. The Alvar declares that he could 
not leave Him on any account. 160 The Lord Who is pre¬ 
eminent among the sentient and non-sentient under Whom all 
these get their being and sustenance, Who is the Inner Con¬ 
troller of them, Who has demonstrated His easy accessibility 
in His descent as Kj?na, Who allows Himself to be enjoyed by 
the selves and also enjoys them and Who is the consort of 
£rl .stood within the Alvar and around Him. The Alvar has 
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here direct experience of the Lord wither!. 161 Not merely 
does the Lord present Himself in the finitised form but the 
form is synthesised by the A]var with the forms with which 
He took the descent of Varaha. acquired the name of Kesava, 
killed the elephant Kuvalavapida, Who is beyond the know¬ 
ledge of the gods and Who lies on the deep and vast sea. 162 
The Lord is shown here to have come down to him as on other 
occasions mainly to protect those who are in distress. The 
Alvar was afforded by Him delectable experience of Him, 
allowing the former to visualise His blue-coloured body and 
lotus-like eyes. 163 He is identified here through His unique 
marks like the possession of auspicious attributes having no 
defect, possession of a divine form, and Garuda as His vehicle 
and being the Spouse of Sri. 164 The Lord who has His con¬ 
sorts Sri, Bhudevi and Nippinnai and who laid Himself on 
the banyan leaf after devouring all the worlds, occupied his 
waist 165 and heart. 166 He, who is the body and self of all, far 
away for some and too near for others, lying beyond the com¬ 
prehension of even the learned and enlightened and pure and 
from whom arise doubts and erroneous cognitions, occupied 
the shoulders of the Alvar. 167 The Lord is the source of 
recollection, knowledge and their removal or disappearance, 16 ® 
which means that He is virtually the controller of not only the 
beings, but also every aspect of their life. It is significant 
here that the Alvar refers to shoulders as having been occupied 
by Him, perhaps drawing a reference to the knowledge which 
the Lord gave to the child Dhruva by touching his shoulder 
with His conch. 169 This may also mean that the Lord occupied 
the shsoulder of the AJvar and He would ride on the shoulders 
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of Garuda. 170 Then He, who wears the garland of tulaci , who 
is peerless and possesses a dazzling form, took Hi9 seat in the 
tongue of the Alvar which suggests that He became the 
subject for the Alvar’s expressions. 171 The eyes of the saint 
were then occupied by Him, remaining there with His divine 
appurtenances in His four arms. He is the controller of both 
sound and sense of all arts or subjects of study. 172 He 
dispelled the defects such as imperfect knowledge of the 
Alvar. All the five sense organs were then filled by Him. The 
forehead of the saint was then occupied by Him. 173 Finally, 
He took His position on the head of the Alvar which is 
anxiously awaited and yearned for by the devout worshippers 
of the Lord. 174 This decad has supreme significance in a£ 
much as the Alvar gets the mystic vision of the Lord's com¬ 
munion with Him and graded occupation of his body limb by 
limb. The Alvar gives an elaborate description of the auspi¬ 
cious form of the Lord with all His divine appurtenances, as 
lie has become one with himself. 175 The experience which 
Ihe Alvar had of God’s presence in him emboldens him to 
fttate that He would not leave him at any time. 176 He is 
delectable like nectar at all moments, days, months, years 
and aeons and His eyes, feet and hands are like the lotuses 
blossomed just at the moment they are seen. 177 Rather it 
must be said that the red corals do not bear comparison to 
llis lips, lotuses fall down in point of standard of beauty 
when compared to His eyes, feet and hands and charming 
necklaces do not match His tresses, thus proving that these 
ate only apologetic standards of comparison while describing 
Him. 178 The Lord alone is the source, sustenance and satis- 
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faction of life (dharaka , pbsaka and bhogya) - “ Unnum coru 
parukum nir tinnum verrilaiyum ellam Kantian" J79 The sooner 
he hears the name ' Narayana ’ the quicker are his eyes welled 
up in tears. 280 “At the very utterance of 'the name of the 
Lord” says Tirumahkaiyalvar, “tears well up in my eyes. I am 
very much moved. I will not befriend anyone else than 
the Lord ”. 181 

The Lord came to Nammalvar of His own accord and 
filled his heart fully. 182 This mystic union aroused in the 
saint a sense of relatedness to God with the result that he 
feels very much for the Lord being alone as it were. The 
Lord does not have any servant for service. He has to bear 
the conch and discus Himself, as also the sword and the bow. 
There is no follower for Him. No one is offering worship to 
Him with hands losing himself to the beauty of His feet and 
shoulders. 183 He entered into the Alvar in the form of having 
devoured the worlds and remained there as a lamp of know¬ 
ledge. He remained there without looking to any of the 
sides. 184 The Alvar had the direct experience ofKrsnaand 
then composed the particular verses in praise of Him. 185 
When the Alvar bowed the Lord at His feet as He lifted the 
foot to measure the higher regions, His eyes looked like a 
charming lotus-tank with the slightly slanting stalk. 186 His 
eyes which were set on him, did not leave him. 187 

The intensity of the direct experience fills the Alvars 
with remorse. They feel for not having had the vision earlier 
at times when they simply wasted their time. The Lord is 
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lying on His serpent couch. The waves of the sea gently touch 
and pat His feet as if to make Him sleep. Poykaiyalvar saw 
Him sleep with red eyes and feels that much time had elapsed 
not in beholding Him. 188 The Lord who ripped open the chest 
of the demon Hiranya with the sharp claws, who rides on Garu- 
da, measured the worlds, with His shoulders pervading all the 
directions and His crown measuring the upper regions. The 
saint did not have then the occasion to have this vision. 189 
The Lord left His place in the ocean and came over to Matura 
in order to remove the chains with which Kamsa had bound 
His parents Vasudeva and Devaki. He measured the earth 
and made it His own denying its ownership to the demons. 
The gods then offered flowers to His feet and worshipped 

them. The Ajvar feels that he did not have an occasion to 
serve Him then. 190 Sri Rama went after the deer which was 
no other than Marlca in disguise and killed it. Nammalvir 
gets the direct presentation of the Lord having the beautiful 
discus in his hand. He did not have then the feeling that the 
Lord did this and stood before him. He did not extol Him 

then. He wasted all the time before he got this vision due to 
lack of wisdom. 19 ' 

When desolation overcomes the Alvir at the sight of 
the world, especially after his mystic experience of the Lord, 
lie often has the feeling that he bears on his shoulders the 
crushing weight of the faults and the waywardness of the 
world and sings hymns of self condemnation. Sometimes the 
picture painted in the very darkest colour is of himself as the 
very embodiment of all that is immoral. The saint says : “The 
wretched journey of life in which enemies rejoice and friends 
are filled with sorrow to see us suffer untold miseries!' 92 How 
wretched is life in the world in which sudden death, suffer¬ 
ings, and the grief of agnates and cognates over the dead 
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body are the order of the day!' 93 How wretched is life in 
which elation and arrogance, and the happy company of those 
near and dear and one’s mate are made to leave by the sudden 
stroke of death! 194 As wealth accumulates, men decay and the 
tamasic quality predominates 195 . Birth, disease and death are 
so common that one wonders whether there could be a hell 
worse than this world. 196 Ensnared through fear in the tor¬ 
ture of the worldly existence, men have their maw for their 
gospel". 197 

As against tapas and control of the five senses and their 
sublimation, which ail form the way to attain His feet, 
Nammajvar speaks in one full hymn of his own slavery to 
the senses and of his being caught within the Det spread over 
by the five ‘lords \ 198 The revulsion of this kind can be 
seen here and there in many of his hymns. Tiruraankaiya|var 
is more eloquent in his reference to this kind of 
revulsion. 199 The classical portrayal of this Ajvar of the 
tyranny of karma and the tragedy of human sorrows by the 
analogies of the strom-tossed ship, 200 the dilemma of the ant 
caught between the two burning ends of the faggot, 201 the 
pack of jackals on an island enveloped by the rising floods 202 
and the men dwelling with cobras in the house 203 is unsur¬ 
passed in religious literature. 

In other places, Nammajvar, and for that matter other 
Alvars too, exaggerates his faults: “I have not folded my 
straying senses in, nor have gathered flowers in due time 
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everyday for worship. My hard and wicked heart overflowing 
with desire leads sinful me to grope for the Lord’s help” 204 
He continues in the same strain: “I did not observe any 
penance; I do not have any subtle knowledge. Even then, as 
a man without resources, I cannot bear to part from Thee. 205 
1 belong neither with the Eternals nor with the worldlings. I 
am neither here nor there in my pursuit of Thee”. 206 


To Nammalvlr, life appears to be hollow with nothing 
worthy to attract him. The pathetic nature of life which he 
comes to take note of when his ecstatic joy came to an abrupt 
end with the Lord going out of his vision presents a contrast 
to the enjoyable state in which he was then placed. In spite 
of his having had several births one after another, the Alvar 
remarks that he had got some encouragement in the present 
life itself by having the enjoyment of delight. The Lord who 
rides on Garuda destroys the hosts of demons to protect those 
who suffer. Being thus a father to him also, He shall not have 
him removed from Him, as it would lead to becoming aware 
of the hell-like life of the world. 207 “My sins are so power¬ 
ful, though I am a small one. 1 place my palms on my head 
and request You to come to me to remove my distress. 208 When 
shall I, to whom You had given an enjoyable experience of 
unlimited bliss, have the occasion to see You with my eyes? 
lam calling You day and night for help. 209 Ido not know 
how many sins I had committed which could not be brought 
lo an end. I fervently appeal to You with tears. 210 I am a 
•hameless fellow while calling Him for help. Even Brahma 
and others are not able to see You. 211 It is too much for me, 
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the fickle-minded, to have a vision of You. 212 1 know well 

that You are pervading every-where including myself, within 
the soul and the body. Yel I am stretching forth my tongue 
within myself to taste Your presence by casting my looks in 
all directions to behold You. This is a clear proof of my 
ignorance" 2 * 3 The Alvar is conscious of having had the direct 
experience of joy with Him within himself and also of having 
his nescience removed, 214 but appeals for His immediate pre¬ 
sence before him so that he could worship His feet using his 
arms fully for offering flowers there, sing His praise and dance 
with delight. 21 - All these painful feelings arise because he 
could not get the vision of the Lord any where. He could 
desist from these attempts, but he had already a vision of Him 
who is made known by the light of the Vedas. Even though 
he has been pleading to the Lord, He had not shown any sym¬ 
pathetic consideration for him. The Alvar asks the mind 
whether He is now occupying a place which He had specially 
chosen as to be beyond the reach for His mercy. 216 

The feeling of separation is depicted with the touch of 
uniqueness and originality. The mind had gone after Him. 
The body is, however, placed far away from Him, much as 
it had committed sins. 217 This is indirectly expressing the 
Alvar’s anxiety and longing to be in direct physical commu¬ 
nion with the Lord. All the same, his mind could not leave 
His vicinity nor will his tongue do nothing but praising Him. 
His body feels the thrill. 218 The Alvar offers then a different 
kind of appeal to the Lord. "People who are placed in a 
superior position arc found to help the people in the lower 
stratum of society who suffer and appeal to them for relief 
and they do this sometimes even by undergoing personal suf¬ 
fering. When I make this appeal to You, You are not to 
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suffer in any way. Please accept my appeal and show Your¬ 
self to my vision*’. 219 

Nammajvar pleads passionately to the Lord and asks 
whether he would get at least to the sacred shrine at Tiru- 
navay which would remove the obstacles that lie in the path 
of God-realization. 220 He is keen on serving the Lord 221 and 
enjoy His bliss. 222 He requests the Lord to appear before 
him at least for a day with the discus and the conch. 223 
Reminded by the act of measuring the world, he asks the 
Lord to show him His beautiful gait. 224 In spite of having 
been for a very long period related to the Lord and Sri, he 
is now separated from Him. 223 He requests the Lord to pre¬ 
sent Himself before him at least for a day with the sight of 
being served by Brahma, Siva, Indra and other gods. 226 The 
Lord in His five forms hides Himself from him. 227 The Sjvar 
does not know how long he would be required to wander 
about in order to have Him in his vision as Tirivikrama. 228 As 
an Inner Soul of alj. He is requested to show His compassion 
to his ignorant self. 229 He does not know why the Lord should 
make him suffer more and more by subjecting him to sensual 
attraction upsetting his mental equipoise. 230 Even the never- 
ending, ever-unchanging and unlimited joy of kaivalya docs 
not bear any comparison to the act of service at His feet, 
even if it should last fora short duration. 231 


219 P. Tv. 13. 

220. T.V.M. 9.8: 1-3. 

221. ibid. 9.8; 4. 

222. ibid. 9.8: 5. 

223. ibid. 6.9: 1. 

224. ibid. 6.9:2. 

225: ibid. 6.9: 3. 

226. ibid. 6.9:4. 

227. ibid. 6.9: 5. 

228. ibid. 6.9:6. 

229. ibid. 6.9: 7. 

2)0. ibid. 6.9: 8. 

231. ibid. 6.9:10. 




408 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ CHAPTBR 


In a mood of abject dejection, the Alvar speaks of not 
having done any good act, not having refrained from 
doing sinful deeds and was far away from the Lord owing 
to his indulgence in matters of little significance. The 
Lord is, however, capable of creating wonders and so is 
requested to take him to His feet. 232 The behaviour of the 
world is really wonderful. Some people get their daily bread 
by terrorising others and forcing them by torture to commit 
sinful deeds. The Alvar cannot live in such a world any 
longer and therefore requests the Lord to take him whom He 
had already admitted as His servant. 233 Again, the five senses 
are so powerful that they afflict even the Eternals if they were 
to come down to this mortal world and stay for sometime. 
One can easily imagine how powerfully they would subjugate 
an ordinary being The Alvir tells the Lord that if He were 
to let him down, then his position at the hands of these senses 
would be very pitiable. He requests the Lord to come and 
give him a word of encouragement. 234 The Lord has control 
over the Alvar and the seven worlds. He is Himself the 
deities whom He had ordained to carry out His injunctions. 
He is everything in the world, remaining on occasions in a 
subtle form as causes and not visible to the senses. How can 
then the AJvar get at Him ? 235 

It should be taken for granted that Nammalvar sings in 
this strain only in moments of despair when he feels for the 
world or when he thinks that he is away from God or godly 
life. This represents only the value he sets on ethical codes. 
As the saint has undergone the purgation, he is the purest soul, 
the very embodiment of morality. The Alvar himself gives 
expression to his conviction: " The Lord dispelled my two 
karmas and He has taken me to His fold "; 236 M I have worn 
His feel on my head*. 237 He continues: "The Lord who 
cannot be apprehended by the Vedas or by those who arc 
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well-versed in them has been depended upon by me as the 
medicine to cure all ills". 238 "I shall tirelessly utter the 
name of, embrace and bow my head to, the Lotus Feet which 
measured the three world ". 239 ,c I extolled the golden feet of 
my Lord sought and worshipped by the Eternals with my com¬ 
positions M . 240 “When Thou hast been the theme of my 
hymns” says the Alvar in another context, “ I would never 
address ^o another those sweet words that emanate from my 
tongue ft** 241 Can we not take our Alvar to be one who 
always sings exclusively the Lord - in the language of Saivite 
saint Cuntaramurtti, a 1 Paramanaiye pafuvar'? 

When the devotee cries out for having God’s presence, 
God certainly listens to His appeal and presents Himself 
before him. The Alvar was struggling hard to live without 
God and was about to get drowned like a boat in the sea of 
worldly existence; the Lord came and joined him with a divine 
form bearing the conch and the discus. The Ajvar remarks 
that the Lord felt compassionate towards him crying 'ah, ah’ 
Ihercby revealing that He could not any longer bear the 
torments of His devotee, the Alvar. 242 The Lord stood in 
his heart casting a favourable look at him. 243 He got united 
with the saint destroying completely the power of the senses 
and stood always looking at him, 244 The Alvar could not 
visualize anything except Him with red lips, the white teeth and 
shining ear-ornaments. The lustre of each of His limbs vies with 
that of the other. He is remaining in the mind of the Alvar 
displaying a smile in His red lips. 243 The Lord will show His 
sympathy to those whom He likes to receive it without 
expecting anything from them. He stays on in the mind of a 
small person like the Alvar. 246 
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Tirumankaiyalvar uttered the names of God who is the 
Self of all and stays in the shrine at Sri Rangam. Though 
these holy names were uttered by the impure and filthy-bodied 
being with the sullied mouth, the blue-coloured Lord appeared 
within his eyes offering shelter for him 247 The effect of the 
sight of the Lord at Sri Rangam dispelled all the sins which 
are irremediable and which give rise to diseases. 248 

Nammalvar had a rich and enjoyable experience, at the 
shrine Tiruvinnakar, with the Lord whose prosperous states 
include all the mutually contradictory factors known to man 
such as poverty and riches, hell and heaven, hatred and 
enmity, poison and nectar, pleasure and pain, confusion and 
clarity, punishment and favour, heat and shade, town and 
country, knowledge and nescience, light and darkness, earth 
and sky, merit and sin, union and separation, memory and 
forgetfulness, existence and non-existence, crookedness and 
straightforwardness, black and white, truth and falsehood, 
youthfulness and old age, rejuvenation and decreptitude, 
the three worlds and the Paramapada , likes and dislikes, 
prosperity and adversity, fame and infamy. 249 He has a body 
which is not the product of the matter and also a body in the 
form of the dirty world. He is concealed and explicit. 250 He 
is the refuge for the gods and the lord of Death for the 
demons. He keeps the world well protected under the shade 
of His feet and does not protect those who depend on 
others. 251 He is the shade and sunshine, microcosmic and 
macrocosmic, short and long, and moveable and immoveable. 252 

From the point of view of ordinary knowledge the 
insoluble philosophical problems relating to the Absolute lead 
to series of contradictions as these mentioned by Nammalvar. 
These contradictions proclaim with a loud note that He can- 
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not be understood by man-- 0 rivu ariya piran ". 253 He is 
the End, the Beginning and the Beginning of the Beginning 254 
He is the'ancient Lord without end. 255 He is the Principal 
behind root and seed. 256 He is the true cause in its entirety 
and the overlord of everything, the sole Original and the 
Primal seed of all things: ~ muvat tanimutal” , 257 m tani 
vitiu" 25 *, “ mulu mutal " 259 etc. All these do not satisfy the 
dialectical arguments. Again, contradictions like these show 
that the Absolute presents a philosophical problem, as the 
Upanisads 260 do, which baffles the metaphysicians. These 
features present themselves to the mystic Alvar as part of the 
vibhuti of Narayana and so does not require any proof to 
reconcile them. They are irreconcilable and remain as such 
for the immature mind whose vision is limited to the compre¬ 
hension only of the parts or those features and not as related 
or integrated into one composite whole. 

Ecstasy, which falls to the lot of the fortunate few, 
lies indescribable, for want of adequate expressions, but the 
person who had the experience of it cannot but give expres¬ 
sion to it. He could use only such words and expressions 
with which he is familiar to describe his experience, but these 
are poor and inadequate aids. The Lord is described and 
addressed with those expressions. He is delectable and so is 
insatiable nectar which by its superworldly nature could be 
the nearest equivalent to describe Him He is enjoyable and 
so is the perfect note played on the vina. It is these objects 
that serve as fit for presenting a likeness to Him under His 
various aspects. Thus metaphors and similies play a domi¬ 
nant role in such descriptions. Attractiveness of the Lord’s 
appearance is an important aspect in the depiction of the 
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Lord. From this point of view the Lord is the most beautiful 
blue-diomond (dr elil nilamani), 2€i and the purest (amalan) 262 
and the faultless (ninmalan) 263 Periyajvar calls Him ‘ Alakan §264 
and * Manavdlan' 265 Nammalvar refers to Him as * Alakar' 2 * 6 
and he revels in the ocean-hued or cloud-hued colour of the 
Lord and in many places be calls Him ‘the Dark gem* 
(, karumSnikkam ) 267 He addresses Him as ‘parancoti 268 (or 
the supreme shining self); to him He is Bhuvana Sundara 
without any shade of ugliness. Aesthetics as art criticism 
applies the criteria of immanence and transcendence, and 
elevates the science and art of aesthetics into a philosophy as 
the critique of the creative impulse It is the intuitive expres¬ 
sion of infinite beauty through the medium of the finite, and it 
portrays the beauties of nature and the embodied self as partial 
revelations of the obsolute beauty of God. Namma|var 
expresses the beauty of the Lord: “My Lord 1 Has the efful¬ 
gence of Thy face turned in itself into the effulgence of Thy 
crown ? Has the splendour of Thy feet become the splendour 
of Thy foot-rest ? Has the brightness of Thy waist spread itself 
into Thy ornaments and garments?*’ 269 

The most intimate experience of the Lord’s bliss is 
often spoken ot as * amutu 5 (the nectar). 270 The commenta¬ 
tors of Nalayiram bring out the greatness of this conception 
of 'ardvamutu' which is according to them unique in their 
mystic language. 271 Says the Ajvar “He and I became one 
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with me (Him?) as honey, milk, ghee, sugar-cane juice and 
nectar, all being mixed". 272 The idea conveyed is that, whilst 
sense enjoyment is exciting and exhausting, the joy of Divine 
contact expresses the inexpressible joy which is satisfaction 
without satiation. Almost all the Alvars refer to the Lord by 
this term. The hymn on the deity at Kumbakonam beginning 
with " araamute is unique in its experience. Our AJvar refers 
to the Lord as ‘ amutu ' with so many prefixes and suffixes with 
that word: “katal-pata amute" 21 * - * the nectar which has no 
connection with the salt sea’; ~ara amutam” 274 - ‘insatiable 
ncctor’; ‘ vetaitu amutam ” 275 - ‘the nectar of the Vedas*; m nalam- 
kafal amuiam” 2n - ‘the nector of the milky ocean’; "inna- 
mau" 111 -* sweet nectar*; ” ennampuguntu tiltikkum amute” 21 * - 
'the nectar which enters the mind and is sweet there’ etc. The 
Lord is the sweetest experience to the devotee and for want 
of apt words the Alvar speaks of Him as “fen’ 1 (honey), pal 
(milk), ney (ghee), kannal (sugar-cane juice)”. 279 Again he 
refers to Him as "karumpin in caru, (the sweet juice of the 
NUgar-cane), katti (sugar-candy)" 280 and “kani ** (fruit). 281 

To Pcriyalvar the Lord is 4 nalvetak-kafalamutu 9 (the nectar 
of the seas of the four Vedas) 2 * 2 . These several metaphorical 
expercssions used by our saint are all too sweet by them¬ 
selves. 


Tirumankaiyalvar could not contain himself while 
having the direct vision of the Lord at Tirukkannamaikai. 
I he Loid is like a bull which is uncontrollable. He is a man 
in being independent of others and is a woman by His depend- 
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cnce or sub-servience to His devotees. He is a necklace of 
pearls and a heap of pearls. He is abud and full-blown flower. 
He is a sugar-cane of sweet taste having been grown watered 
by nectar. He is the sweet fruit, 283 the sugar-candy and the 
juice of the sugar-cane. 284 He is treasure, gold and gem. 285 
He is air and water. 286 He is music, musical melody, lustrous 
light, and mountain. 287 He is pearl and lustrous green 
emerald. 288 

To Nammajvar He is the fresh-drawn milk, ghee and 
sweet taste of ghee, nectar, taste of nectar, and the joy of 
having tasted it. 280 He is nectar and honey. 290 He is a pillar 
of corals, because of the support He affords to people to 
rely on and because it cannot be taken to parts. He is the 
sweet sugar-cane grown in the hearts of the devotees. He is 
a golden hill, perhaps because a hill rises above many mounds 
all round and its golden nature shows its charming hue, stiff¬ 
ness and high value The Lord is the highest and unchang¬ 
ingly charming unlike the host of gods. He is the divine wish- 
yielding tree ( karpakam), thus a boon to the devotees. 291 He 
is the young elephant in the groves of Tiruvintajur. 292 The 
happiness of the Alvar is greater when he says that the Lord 
is the sweet nectar to his soul and transcendent light inter¬ 
mixed with his life. He is the sweet fruit experienced by the 
seers and fs/j. 293 “One cannot adequately describe”, says 
PeriyaWar, ‘‘the greatness of thosewho, at the pointof death, 
chant the several names of the Lord, instead of calling upon 
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one’s kith and kin.** 294 Again the Alvar says that he had filled 
his body with the bliss of the Lord as if a vessel is being filled 
with the nectar by churning the sea. 2 * 5 “As a return for the 
great, good help”, says Nammalvar, “of communion in my 
soul, I have given up to Thee my soul itself”. 296 The Lord 
has incorporated Himself with the Alvar, life into life, by 
fascinating his heart and entering it through His generosity 
and made it tender. 297 The Lord has merged into me” says 
the saint, “having absorbed into Himself my life and heart, 
filling these with Himself, without the knowledge even of His 
consort and associates*’. 298 

Nammalvar describes Bhagavan as the very embodiment 
of moral grandeur. The Lord not only loves morality in His 
followers but He Himself is pure, holy and moral. He helps 
His followers, the devotees, to become moral and pure. He 
ll the Truth- 4 * Meyyan *\ 299 He is : the Pure - “ punitan 1 ’; 300 
the Holy - “ tlrttan”. 301 In other places He is described as 
” tuyay ”. 302 ** tumoliyay, 303 “ txiyan ? ’ 304 all giving the same 
icnse that Bhagavan is the pure One. The Lord is the Holy 
of holies destroying sin - “ pavitran “ pavanZtcan ”; 306 He 
is the very form of Virtue - 11 putmiyan 307 in Tiruma- 
liruiicoiai hymn He is described as ** Alakar '\ 308 His incom- 
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parable beautiful form is brought out in another hymn. 309 
The Beautiful Absolute, Bhuvana Sundara, can only be the 
Purest. The aesthetic philosophy of the A|vars transforms 
the Brahman of metaphysics and the Isvara of Ethics into the 
Bhuvana Sundara of Bhagavata. The absolute of metaphysics 
becomes the beautiful God of aesthetic religion. He is " nanpt 
elil narBtfan ‘‘. 3I ° Sometimes the Lord is described metaphori¬ 
cally as “Tuya amutu " 3,1 - ‘ the pure nectar’ and as “On 
cutar karpai" 3 ' 2 - ‘the Resplendent Bundle of Rays’. 

The idea described above is also expressed in a negative 
way. He is “amalan” 313 - ‘the taintless One’, "ninamalaB" 3 '* - 
the ‘faultless One. Negative metaphors are also employed to 
describe Him. The Lord is “ unamil celvam ” 315 - ‘the wealth 
devoid of any deficiency;’ “antamil pukalay ” 3 ’ 6 - ‘the One 
with endless glory’; “ettu arum kirttiyinfty’ 3 ' 1 - ‘the One with 
praiseless glory’; "itum rtuppum il ican“ 3,s - the Lord without 
equal or superior’; “torfam ketu avaiillavan" 31 ' 3 - ‘the One who 
is neither created nor destroyed; ”kefu il viluppukal keca- 
van” 320 - ‘Kecava with imperishable, great glory’; “ ellai il 
jnBnaitan ” 32 ' - ‘the One with endless knowledge’; “tannai 
oppBr il appan” 322 - ‘the One without any equal to Him; 
“kofu il pukalk kattnan" 323 - ‘Krsna wiih faultless (glory’; 
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m ulappu i/an ” 324 - ‘the One with endless auspicious qualities; 
and "pifapplii ”** 5 ‘the One without birth 1 . He is also refer¬ 
red to as U pifappu il palpifavip penman " 226 - ‘the One without 
birth, but taking countless births 1 . This means that He is 
beyond birth which is not conditioned by karma , but his 
births are self-determined and self-evolved. 


The Lord is full of those rare and auspicious attributes 
and there is no comparison to Him in this respect. He is there¬ 
fore called “viripukalan"™ - ‘the One with extensive and vast 
glory*. He is without birth which is the basis for all defects. 
He is uttaoian ’* 328 - ‘the Supreme Being’ who is possessed of 
all moral attributes. Because of His infinite attributes, He 
has a thousand names - m perum or ayiram pifa pala utalya 
tmperuman ” 329 - ‘the One with a thousand names along with 
many others, being our Lord 1 ; " namahkal ayiram ufaiya rtam- 
nerwwtfn” 330 - ‘our Lord possessed of a thousand names’. Among 
these qualities knowledge, strength, lordship, valour, energy 
and splendour - these six are associated with His nature as 
the Supreme Being, the other qualities like goodness, sponta¬ 
neous love etc,, making Him easily accessible to us. Theie 
qualities have an eternal appeal to the humanity. So 
Btahmanubhava differs with different seekers of salvation and 
this brings out the uniqueness of each experience and its uni¬ 
versality. The seeker after salvation meditates on some single 
quality of the Lord according to his or her inclination and even 
the eternal seers, it is said, enjoy only one aspect of the 
divine nature. Even though the methods and the starting points 
may vary with the psychological variations of the individual, 
the goal is the same, namely, the intuition of Bhagavag, 
which is of the nature of supreme unsurpassable Bliss. 


124. ibid. 5.8: 4. 

125. ibid. 3.5: 6. 

126. ibid. 2.9: 5. 

127. ibid. 4.8: 8. 
128 T.P. 3. 

129. T.V.M. 1.3:4. 
W. Ibid. 5.9: 11. 




418 RELIGION AND PHILOSOPHY OF NALAY1RAM 


[ CHAPTER 


Has not Nammalvar said that "He is all knowledge and 
bliss ?-33l 


The intensity of God-love of Nammalvar or rather his 
God-infatuation can be seen in all his four compositions. His 
is not mere emotion, divorced from intellect. It is an emotion 
born out of jnana. That is why it is called 'mati-nalam ' 331 
in the phraseology of the Alvar. Mere jnana leads to dissec¬ 
tion and vivisection of God and God-concepts, and can be of 
little or no help to the pursuers after it. Similarly mere faith 
and fervour border on sensuousness and sentimentalism, and 
are apt to drown the seeker into vice and sin and borne out by 
many an instance in daily life. A happy blend of jnana and 
bhakti is what is most beneficent to the human soul dissatisfied 
with worldly pursuits. 'Jnana must ripen into bhakti , "Jnanam 
kaninta natam' m as Amutanar terms it. Knowledge divides, 
but love unites Nammalvar has exemplified by his life and 
works the glory that a man can achieve by a happy blend of 
knowledge and love. Love towards God fulfils itself in the 
case of the Alvar in love towards the entire creation which it 
organically one with God, all beings and things being but 
His body ( Sarira-sartri bhava )* And that is why Nammalvar 
is sought after by man as much as God Himself, Who, after a 
long long search, found a person who could say‘All is Vasu- 
deva* - Ellam Kannan~. 33A 


331. ibid. 1.1:2. 

332. ibid. 1.1:1. 

333. R.N. 66. 

334. T:V.M. 6.7: 1; ~.f. Bh.G. 7: 19. 
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NATURE MYSTICISM 


Every experience is a matter of subject-object relation¬ 
ship in which the subject is usually generalized as the spirit 
or soul while the object is spoken of as Nature or Universe or 
more generaly as Prakrti . The basis of soul and Nature is God 
or the absolute which is described under various names such 
as Brahman, Narayana, Siva and so on in the various systems 
of philosophy. Mysticism is the way in which man experiences 
union with God and attains immortal bliss. It is a philosophy 
of religion as it is both a view and way of life. It describes 
the spiritual quest of man for God and justifies this spiritual 
experience by a philosophy or theoretical explanation. It is 
a personal spiritual approach to God as the God of love. In 
spite of differences due to environment, endowment, organi¬ 
sation and other factors the mystics of all lands experience 
God in and through Nature. They postulate what they call 
the self-evident truth that mystic experience is knowable* 
They maintain that the gulf between the sensible and the 
super-sensible can be bridged. To them what is here is 
‘yonder* and what is ‘yonder* is here. The two are alike and 
the like can know the like. God is a Supreme Reality that it 
realisable according to them. 

Though the philosophy of nature or prakfti is not so 
important as that of the spirit or dttman it furnishes a correc¬ 
tive to the subjective tendencies of mysticism as a personal 
intuitive experience. It is a matter of common knowledge that 
science studies in a disinterested way a particular province of 
reality and has a piecemeal view thereof. But philosophy 
reflects on nature as a connected whole; and , as the cosmo¬ 
logy of religion, it enquires into the nature of God as the 
ground of all beings. Nature is the world of space-time-cause 
nnd it is governed by the law of uniformity and unity. God 
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is in nature, but is not nature. Nature is external to the 
finite self, but not to God. Nature and the self are eternal 
but neither is derived from the other nor created by it. 
Though they are eternally distinct, they are not external to 
God who is their ground and mystic goal. 

Creation is the self-limitation of God in the interests 
of soul-making. Nature is the theatre of the Divine Ilia of 
Love and the Lord wears the garment of nature and plays 
with the finite self till the two are united. The flowery gar¬ 
ment of the world as revealed in the shining sun and the 
moon, the fragrance of the lotus and lily and the sweet song 
of the cuckoo and the koel is for some mystics a medium cf 
ineffable perception, a source of exalted joy, the veritable 
clothing of God. It serves as a fine medium for the self to 
reach out to the Absolute. The mysterious vitality of trees, 
the silent magic of the forest, the strange and steady cycle of 
its life, possess in a peculiar degree this power of unleashing 
the human soul. Unsullied by the corroding touch of cons¬ 
ciousness, that life can make a contact with the "great life 
of the All’*, and through its mighty rhythms man can receive 
a message concerning the true and timeless world of "all that 
is, and was, and evermore shall be”. The poet, the artist and 
the mystic gifted with ‘the vision and the faculty divine" 
intuit their spiritual kinship with the soul of Nature and are 
lost in blissful communion with its glowing beauty and 
rhythm. 

According to Nammajvar, God is the subject and the 
object: "He is my Lord, the Lord of Vaikuntha, the Master 
of the Eternals, who as the sole, independent Form consti¬ 
tuted the Primordial Seed, created by the mere wish Brahma, 
Siva, Indra and other deities, the great seers, the sentient 
beings, men and animals, and non-sentient beings, and cre¬ 
ated the great mystic ocean (sea of Avarana) and is asleep on 
it”; 1 Tirumankaiyalvir’s perception of nature itself as God 
is something grand: "Clothed with the garment of the waters 


1. T.V.M. 1.5:4. 
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of the ocean, with the wide earth for His feet, with the wide 
expanse of the space for His body, the eight fair directions for 
His shoulders, and the zenith of the macrocosm ( andam ) for 
His crown, He stands”. 2 The Lord is gloriously depicted by 
Nammalvar as a hill of emerald, wearing the ruddy huge 
cloud and bearing on the head the red brilliant-rayed sun. 
The cool-rayed moon is His ornament adorning the neck 
called significantly as 'candrahara . The multitude of twink¬ 
ling stars are His lustrous ornaments. The yellow garment, 
crest-gem and the candrahara are thus represented by these 
three presentations of Nature. The Lord is imagined by the 
Alvar to be lying on the arm of the God of the sea. 3 The 
vision of the mystic poets is more or less akin to that of 
Arjuna who beheld the Universal Form of the Lord with the 
aid of the supernatural eye bestowed by Him. 4 These mystics 
necessarily have recourse to metaphors, allegories and para¬ 
bles when they begin to express and explain their inexpressi 
ble experience and naturally their language becomes poetic. 
The saints of Nalayiram have had such experiences which 
have found expression in their exquisite poetry. 

God is held to be the inner controller (antary&min) of 
the selves and of the inanimate world. This form which God 
takes is one of the five finitised forms. Though this is to be 
admitted, it is not so easy, as it appears to be, to prove it in 
the case of the inanimate world, He is to be shown to remain 
within the world whose another name is Nature and this 
becomes a possibility by recognising God’s full pervasion of 
Nature. He is not only beyond Nature but is in Nature. The 
•oul-essence is rooted or grounded in the super-esseDce of 
God and is sustained by His love. God is closer to us than 
our own breath and nearer than our hands and feet. God’s 
centre is every where and circumference nowhere. He dwells 
in the stone below and the star above and is eternal in the 


2. Peri Tm. 6.6; 3; cf. M.Tv. 17, and the invocatory verses of 
A farrlnai; again cf. Mu. Tv. 41. Here the A|var speaks of God 
having the lightning as his garment. 

3 T V,C. 1. 

'1 Bh. G, 11: 5 to 8. 
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temporal. The Lord says: "Cleave the wood and there I am". 
The immortal Tamil poet Kampan says : "Know thou that the 
Lord is present alive in the smallest unit of length and in the 
hundredth part of an atom; in the great Meru mountain and 
in the pillar standing here, and in the words spoken by thee 
too’*. 3 Prahlada’s intuition of the Paramatman in the pillar 5 6 
and Yasoda's cosmic vision of Kr$na 7 8 are classic examples to 
illustrate divine immanance in inanimate as well as human 
nature. William Blake is only echoing the mystic notion of 
Boheme who speaks of our seeing a flower to whom the world 
is but a mirror of the Deity where the soul can hold a converse 
with Him therein and even, according to whom, a flower in the 
wall will reveal God in all His glory like the lilies and the 
starry heavens. Tennyson when he sees a flower experiences 
the same truth. He sees the unity of the universe in the 
flower.* 

Similarly, Nature mysticism inspires the devotee who 
experiences and enjoys the beauty of God objectively in all 
things and at the end he realizes the mystery of this Absolute 
beauty remaining already enthroned in the heart as the Lord 
of Love. Tagore had a vision of the world bathed in the 
radiance of beauty which, according to him, looks Heaven and 
Earth when the song of the singer was not distinct from Him 
Who was Rasa itself in the drama of love and spiritual wed¬ 
ding. 9 The immortal poet Kampan describes the unfailing 
rains, feeding the perennial river the Ganga made holy and 
sacred in the minds of the people by legends and literature. 
The rains and the floods remind him of the divine legends. 


5. K.R. Yutta. Iraniva, 124. 

6. T.V.M. 2.8: 9. 

7. Periyaj. Tin. 2.3: 6. 

8. "Flower in the crannied wull 
1 pluck you out the crannies 

Hold you here, root and all tn iny hand 
Little flower, but if I could understand 
What you are, root and all and all in all. 

1 should know what God and man is” 

9. VideB G. Ray : Tht Philosophy of Tagore 
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Like God, they take the form of many things, sometimes 
reminding us even of the prostitute. He does not leave us in 
doubt; for he tells us that, like God appearing in many forms 
according to the beliefs of various sects and religions, water 
takes many different forms of channels and reservoirs accord¬ 
ing to the shape men give it. 10 Cosmic consciousness, as 
pointed out by Bucke, is the consciousness of the Cosmos in 
its entirety; but it is not a mere addition or summation of 
all things of the world. Cosmos is the eternal expression of 
the dynamic love of the Almighty while creation is the process 
of the Formless God revealing to us in varied forms. 11 The 
one becomes many out of love according to an Upanlsadic 
statement. This is to help the soul thrown into space and 
time, as it were, to unveil itself and intuit its true divine 
nature, to kiss it away unto divinity. Before creation, 
prakfti was in a latent state; but in creation the latent 
becomes the patent and tnanas , prSna and the elements gra¬ 
dually evolve from it. The self is different from prakfti and 
Is eternal. It is somehow associated with the body made of 
prakfti which is subjected to the ills of mundane life. But 
it can release itself from the perishing body and attain 
Immortality by the redemptive grace of the Saviour Who is the 
Soul of souls. The sense of separateness is dissolved when 
the soul feels ensouled by His grace and greeted by His Love. 
Then it realizes that spirituality has its meaning and value in 
Divinity and not in mere Nature Mysticism 


Higher mysticism is the communion between the self of 
the man and the In-dwelling Self, and Nature mysticism is a 
lulf-way house to it and not the goal or the final stopping 
place. Even the ancient Cahkam poetry of the Tamils has in 
general no touch of divinity in it even though Nature comes 


in k.R. PSia, 619. 

II cf. K.R. CuDiaia. (invocatory verse). 
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there as the background and stage for the drama of human 
life, 1 uri-p-poruV as it is called. The Cahkam poetry abounds 
in description of Nature which colours the human life in 
many ways. For example, the droning noise of the sea 
appears like the mourning cry very much to the desperate 
heroine separated from her lover. 12 The sea seems to mourn 
in sympathy with her. Sometimes a jarring note is heard; an 
opposition or disregard is felt. The same heroine sometimes 
feels that the sea which goes on with its dance of waves 
remains cruelly unconcerned about her own sufferings. 13 
All these moods are too well known in any poetry to need 
emphasis. Description of Nature, as in any high poetry, 
stands as a symbol to reveal to us the inner meaning of the 
story, the ebb and flow of emotions, as seen by the poet in his 
vision. Nature plays another important role, especially in 
ancient Tamil poetry, as giving room for the free play of 
allegory ( uUufai uvamam) and suggestion ( ifaicci ). There 
Nature helps the poets to wield their satirical remarks, biting 
or sweet, with hidden meaning to achieve the concentration 
and economy they aim at. Such descriptions of Nature are 
seen in the hymns of Alvars who achieve their purpose by this 
aspect. 

The universal love of Namm5|var and other AjvSrs 
may be better understood by our realization of the wide scope 
of their poetic interest with vision of Beauty every where. 
A list of the fauna and flora of their poetry may help us 
here. One may note in their poetry various kinds of 
bamboos, the sugar-cane, various kinds of paddy and grains, 
the cocoanut, the arecanut, the palmyra and varieties of the 
plantains being often found mentioned. The sandal, the 
mango, the venkai , the kdnku , the punnai , the nalal , various 
kinds of jack tree, the vakai , the nelli (amlakam), the cwrfl- 
punnai , the kuravam , the acoku z the aloe , and others are referred 
to. Milafcu and kari (pepper varieties), turmeric, are their 
favourites. Some of these are food like paddy; others like 


12. K.L.T. 129. 

13. ibid. 123. 
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sandal, aktl etc., are famous for their fragrance; still others 
like the jack, the mango, the plantain etc., arc noted for their 
fruits; a few others like the vehkai , the kuravam etc., for 
their flowers and fewer still like pepper for their spices. 

The Sjvar poets arc generally fond of flowers. They 
refer to the blooming kdhku, vehkai , punnai 9 kuravu , makil 
(vakulam), kuruntam> cerunti , mallikai t mauval , and mullai 
{jasmine varieties), matavi , kurukkatti , cenpakaniy pifavam, 
knruvilaiypuvai, iruvatci>p<Uiri y karumukai , varieties of the sword 
flower (ra/af and kaiiai) t mantdram (parijsiam) and kufihcu 
The beautiful water flowers of all varieties and descriptions 
whose distinctions the later generations have forgotten occupy 
in the Alvars the unique position of beauty - ka[untr. 
ceykalurtir , kavi y karuhkuvalai, cehkuvalai , karunilam , ntiam , 
fcumwfaw, o//f (3/wpn/), kamalam , aravintam , pahkayam , 
mutifakam and tdmarai (lotus varieties). 

The floods of Kaviri, Mapni and Ganga rush down 
carrying in their floods many precious things like fruits, 
1'iagrant wood, yak tails, (venra/Marai) elephant tuski, 
precious gems, pearls, coral and gold, conches and fish and 
thereby enriching the country. TriumankaiySlvir mentions 
even the clothings of nymphs being carried by the waters of 
the Ganga. 14 

Mention is made of the bird* of all varieties by these 
mints, Thckoel (cuckoo), the peacock, the dove, the parrot, 
the anriL the cempdttu , the puvai (nakanavayp-pul) 9 and 
even the wild cock, the crow and the eagle are the favourite 
birds of the poet-saints. The water birds like kuruku, 
ml rai, kokku and annam have beauty of their own and the 
taints refer to them in many contexts. The dancing of the 
peacock recording to the singing of the bees and the repeti¬ 
tion of the Vedas and the God's name by the parrot* is often 
mentioned. 


14 Peri Tm, 1.4:4. 




426 religion and philosophy of nalayikam [chapter 

Among the insects the bee is the highly popular one wiih 
our saints. It is more attractive to them than the birds. Though 
the possession of six legs is the characteristic feature of alt 
insects in general , that aspect ( afupatam) is reserved for the 
bees by the poets of our country. The keen and loving eye of 
the poet distinguishes a variety of them : vaqtu, curumpu, 
varivatffu , tumpi etc. The poets lose their heart in their hum 
and dance round the honey of the flowers ; hence the general 
name ’ maiukaram' to them. 

The monkeys (a variety of them viz., kafuvart , manti , 
kurahku ), the loving couple of elephants, the dark buffalo, 
the varieties of deer (pulvBy, kalai , marai , man) the yak, 
the boar varieties ( kelal , enam ), the tiger, the lion, the 
macunam (perhaps python), the wild dog, the must elephant, 
and the jackal, engage the attention of those poets and they 
occupy a happy place in their hymns The mention of the 
ali by these poets is perhaps in the sense of a lion; for, 
otherwise, it is a mythological animal. Such descriptions as 
a female monkey requesting the male monkey sitting on a 
high peak in the Tirupati hills to pluck out the full moon 
from the sky and give it to her, and a male elephant offering 
prayer to the Lord add beauty to their verses. 15 

The poet-saints enjoy the glimpses of divine beauty in 
the moving, jumping and darting of the fish in the 
rushing floods and in the sleeping ponds. Va\ai> kayal , vara/, 
kettfai , cel , ava/, vel iravu and malanku (serpent fish) are the 
favourite fish varieties mentioned in the hymns. The crab 
varieties (ntnfu, nalli , alavan), and the tortoise have all 
attracted the attention of the Alvars along with the sacred 
conches ippi, canku and valampuri . 

But in the mysticism of the Alvars and Nayanmars and 
other later Tamil poets like Kampan there is no boundary line 
between nature, human nature and God since they have a 
strong faith in the immanence of God in all things as well as 
in man and also His transcendence. Nature sets the stage for 


15. MQ Tv. 53, 70. 
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Man; he can rise from animal nature in the suitable environ¬ 
ment. To the Indian mystic the universe appears animated 
by the vital impulses of God. To him the universe of acit and 
dt has its unity only in Brahman. It is the creative expression 
of the divine sports of love. The beauties of nature and the 
fair forms of human and celestial beings are but partial reve¬ 
lations of the unsurpassed beauty of God. The whole Cosmos 
appear in His Riipa which Visistadvaitins call sartra of God. 
The universe as form of God was revealed to Arjuna 16 The 
universe appears as the divine Light to Poykaiyalvar who 
nys: 

“Vaiyam takajiya varkatalfc ncyyaka 

Veyya katiron vilakkaka" 17 

• ‘The world is the bowl; the sea is the ghee; the fierce-rayed 
tun is the luminous wick*. 

It cannot be said that the objective world does exhaust 
Nature. Nature appearing as the objective world not only 
Includes all that arc seen external to us, but includes our 
body as well. Even this becomes sanctified as the temple of 
the Lord. People moving with then bodies on this earth also 
form part of this world and Nature. They are the walking 
temples, 'nafamafum koyilkaV as Tirumuliar calls them. 
“The heart-beat in the mystic is in tune with the heart-beat 
\»f the world owing to spiritual community and the immanence 
nf God in each person. Like the germ-cel] in the body, the 
mul is the epitome of the universe as an inter-related living 
whole'* 18 It is the microcosm of the Cosmos macrocosm. As 
m the macrocosm (aqdam), so in the microcosm (pindwn) the 
Universal Sou] is reflected in the mirror of our individual 
soul. Nay, He is the 'antaryamin' the inner Soul; and as 
inch, He is the Reality of reality, the life of Life; the great 


Ift Bli. O. 11. The Tamil Kant a pur an am gives a description of a simi¬ 
lar form of Murukan appearing is the VUvarupa before theafura 
CQrapanman. 

II M.Tv. 1. 

II Mystics and Mysticism, p. 57. 
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Light as the Upa^i fads' 9 put it from which the lesser lights 
get their illumination. The light of macrocosm is found, as 
it were, in that of microcosm. Devotion ( anpu ) is the lamp- 
bowl, aspiration ( arvam or prema) or hankering after the 
Lord is the ghee (oil), the blissful heart is the wick and know¬ 
ledge (jtidna) is the bright flame: this is the mystic vision of 
Putatta|var in which the Lord appears as the Inner Light. 

“Anpe takliya arvam€ neyyaka 
Inpuruku cintai ifutiriya -nanpuruki 
Sanac cutarvilak kirrinen naraparku 
Ranat tamil purinta nan”. 20 

These two lights, the outer and the inner, reveal the hidden 
Lord who is the soul in all things. So it appears that every 
soul is the temple of the Lord demanding its worship and 
service. 

Nammalvar’s mind is so filled with the experience of 
the beauty of God that He is reminded of Him whenever he 
beholds the dark clouds, big hills, the vast sea, pitch darkness 
and the flower called puvai which are ever with the bees and 
any object dark in appearance. 21 The saint’s life which is 
thinly attached to the body and thus is ready to fly off from 
there owing to unbearable love for the Lord, becomes firm 
and the body too becomes stout, when he beholds piivaip-pu , 
kfiyam-pu, karuneytal-pu and cenkalunir-pu which are all 
blue in colour. 22 It is imagined that the clouds should have 
continuously put forth efforts, and swept over the vast sky, 
for they must have performed some kind of penance some¬ 
where as otherwise their resemblance to the complexion of 
the Lord cannot be explained. 23 The Alvar who entertained 
a fancy of this kind seems to address the clouds themselves. 
‘'O clouds! what processes {yoga) did you adopt to become 


19. Mun Up. 2.2: 10; Kath. Up. 5: 15; Sv. Up. 6:14. 

20. I.Tv. 1 

21. P.Tv, 49; cf. M. Tv. 89. 

22. ibid. 73; cf. T.V.M. 4.4: 4, 9; 8 5: 8; Nfic. Tm. 9: 4; Nfin. Tv. 23. 

23. ibid. 85. 
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similar lo God in appearance? How did you obtain these 
processes? Could this be the penance you had performed by 
lortunng your bodies through wanderings in the vast skies 
bearing the water for preserving the life of beings ? Your get¬ 
ting this result of your penance must be due to the favour of 
God”. 24 The beautiful water-laden cloud with a streak of 
lightning brings to the mind of Pfcyalvar the presence of the 
Lord with §rl. The cloud does its work of giving protection 
from the sun’s heat and rain by wandering through the sky 
thus bearing a likeness to the Lord who moves quickly from 
place to place to protect the suffering humanity. It thunders 
during the rainly season and resembles in this respect the Lord 
who blows His conch. 25 

The Alvar is reminded of God’s complexion by the sight 
of the blue lilies. The lilies ought to be found in the forests 
hut they did not choose to remain there. They entered into 
lunks and stood there motionless which is proof of the 
Hlrength of their legs for performing penance there. Thus 
they acquired the complexion of the Lord. 26 The sea, which 
is blue in colour, is said to have acquired this complexion by 
having always close touch with the body of the Lord who lies 
there. 27 The blue sapphire when it is beheld, reminds us the 
complexion of the Lord. The sky at twilight shows the Lord 
who wears the garland of tulaci. 29 

The Lord’s pervasion in the universe is such that the 
form of any object whatsoever presents to us only His form, 
«ince that object could uot exist without Him. The form of 
llruhma, the constellations, the blazing fire, the mountains, 
ihc eight directions, sun and moon are all the forms of the 
Lord. 29 His form is presented by the ever moving wind, the 
vMt expanse of the space, the hard earth, the blazing fire, 

14. T.V.R. 32. 

IS MO. Tv. 86. 

T.V.R. 38, 

V. M.Tv. 19. 

11. MO. Tv. 87. 

19 Ibid. 38. 
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the sun and the moon, men and other living beings inclusive 
of immobile non-sentient objects. 30 The Lord, who is of 
the nature of the self-luminous knowledge, pervades the uni¬ 
verse through the full length, breadth, height and depth and 
is the very life of all Nature and ot all the selves. 31 

Nature's exhilarating and exuberant charm is such that 
it more often arouses and inflames the sensuous appetiteof the 
selves. The souls, which have taken up a physical body due 
to the effects of the past deeds become much impassioned by 
the impact of the alluring aspects of Nature under the most 
tempting circumstances. 32 Nature which Yamuna describes 
as mZya and Ramanuja as obscuring the nature of God, takes 
a powerful hold on such occasions on men with very rare 
exceptions. To this class of exceptions belong the religious 
minded persons, who, affected by intense delectability, find, 
beneath the sensuousness of such sights, visions of God who 
is the ultimate basis for such fascinating environments. The 
religious back-ground, which is furnished by the recitation of 
the Vedas , the performance of the ritualistic acts and such 
other functions, evokes the emotion of the Alvars with the 
result that they wax eloquent over the attractive features of 
the shrine and the presiding deity there.Mystic experience 
which is the specific feature of the life of devotion of the 
Alvars is better revealed in their ecstatic presentation of the 
temples situated in such surroundings 

The hymns of Nalayiram abound in the descriptions of 
Nature, its mountains, rivers and cities these Alvar saints 
visited. These places are held to be equally holy and divine 
as the temples where the Lord has chosen to be present as 
area . It is therefore tantamount to saying that the description 
of Nature is one way of describing the Lord Himself. Tiru- 
mankaiyilvar describes the Himalayas as a place full of odori- 


30. T.V.M. 3.6: 5; cf. ibid., 8.1: 6. 7. 

31. ibid. 1.3:10; cf. MO. Tv. 24. 

32. cf. At the sight of the cloud, the mind of a person, though 
happy, becomes changed, that Is. it entertains a longing 
{Meghadufa 1) 
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ferous groves where the dark clouds Tumble and the heavy 
feathered peacocks climbing the steep slopes on their bellies 
dance oh the peaks; 33 where roam the shftrp-toothcd lions 
which have their abode in the caves and which frighten even 
the huge mountain-like and majestic tuskers; 34 where in the 
shade of veifkat trees on flowery beds the tusker sleeps with 
its consort; and as a great mountain with its slopes on which 
clouds enclose the venkai trees with thick growing pepper 
creepers entwining them, and with the adjoining hills haunted 
by striped, battle-ready tigers. 25 The Alvar refers to Cinka- 
vCjkunram (Ahobilam) where the tigers from their hidirgin 
bamboo bushes watch the tracks of the roaming elephants. 36 
In the Tirupati Hills, according to Putatatjvar, a inale 
elephant uproots a tender bamboo and thrusts it into a big 
honey-comb and offers it with sweet honey to its mate. 37 The 
same idea is repeated by Tirumankaiyalvar too. 38 This Alvar 
Oiows Tirumaliruiicdlai Hill to us as a place where, as the 
clouds having collected water from the deep sea ascend the 
sky rumbling, the lion, mistaking that sound for the trumpet¬ 
ing of the elephant, roars in reply 39 

The sacred Gahga in its course brings the clothes and 
garlands of Apiara women, and also precious stones; 40 the 
liver, through its main force and with swift currents in its 
depths, breaks mountains and pushes along its course even 
huge tuskers. 41 The holy Kaviri also brings in its course the 
lusks of elephants killed by lions, white-teak trees (akil), 
excellent pearls, and the white locks of hair of mountain deer 
{kavarl mao) and other such precious mountain finds; 42 the 


13, Peri. Tra. 1.2: 1. 

14 ibid. 1.2:2. 

11, ibid. ] n>; 7. 

16 ibid. 1,7:6. 

17. I. Tv. 75. 

14. P«ri. Tm. 1.2 : 5; cf. K.R. Ayottl-clttirakuta . 10. 

W. ibid. 9.8:6. 

40 ibid. 1.4: 4. 

41. ibid. 1.4:6, 

42. Ibid. 3 8:3. 
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river in its swelling course carries many kinds of flowers and 
heaps of mangoes which drop into the river because of the 
falling of coco*nuts from tall well-grown trees; 43 it also 
gathers in its course the nine precious stones, the precious 
pearls in the bamboos and the locks of hair of mountain 
deer; 44 it collects and carries along white-teak logs, sandal 
wood logs, gold ingots and pearls; 45 it brings in its course gold 
ingots, pearls, claws of lions and tusks of elephants. 46 

Nammajvar pleads for mercy from the deity at Tiru- 
malai abounding in the blossomed lotuses shining like fire, 47 
perhaps reminding us of the presence of Sri. The clear and 
beautiful rills in that hill flow with gold dust, pearls and 
gems, which form part of the minerals imbedded in the 
dense hilly ranges. 48 This adds to the picturesque scenery of 
the hill which therefore attracts the devotees to the Lord. 
PCyalvar offers a graphic description of the hill. The supreme 
Lord, the indweller, pervading in all the directions, reveal¬ 
ing the Vedas whose purport He is, is present in the Tiru- 
malai hills which by their loftiness appear to reach the region 
of the moon and where the waters in the flooded rills raise 
pleasant and rumbling sounds. That deity is present in the 
mind of the AJvar. 4? The waters too perhaps sing in their 
wonted tone, the praise of the Lord who has created them. 

The towns and cities are spoken of as being surrounded 
by the beautiful fields and groves. Tiruvallikkfcni is a town 
where into the cool, thick groves, with fragrant kurava 
flowers and resounding with the sounds of cuckoos and pea¬ 
cocks, the sun's rays do not penetrate at all. 50 Tirukkovalur 


43. ibid. 4.4: 3. 

44. ibid. 5.1: 9; 5.4: 9; 5.7: 10. 

45. Ibid. 6.9: 5. 

46. ibid. 6.9: 6. 
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46. ibid. 6.10: 3. 
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50. Peri. Tm. 2.3: 7 
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is described as a place which is like the smithy or the gold¬ 
smith, with dark neytal flowers as charcoal, with punrtai buds 
as pearls/ the blossoms as gold, and with red lotuses as fire;* 1 
as a place where the sweet sugar-cane grows to the music of 
swarms of honey bees in groves full of kongu blossoms, cur a - 
punnai and kurava trees; 52 the town is surrounded by areca- 
nut groves; the arecanut palms have buds resembling white 
pearls, the ripening ones becoming green emeralds and the 
ripened fruits reddening like corals. 53 In the groves near 
Tiruvakintrapuram heards of monkeys romp about, eating 
jack fruits, on vehkai , kohku and ceqpaka trees full of golden 
(lowers, 54 The women agricultural labourers at CikHli take 
the neytal flowers for their eyes and ampal flowers for their 
lips stand still refraining from weeding operations; 55 the 
lown is surrounded by the fields where the neytal flowers 
resemble the eyes, the lotuses the faces and the ampal flowers 
the collection of lips of beautiful women; 56 where in the 
groves the juice oozes out of jack fruits with the weight of 
which the branches are bent down, because of the fall of 
ripened arecanuts as a result of squirrels leaping about from 
branch to branch. 57 The description of Nahkur is catching. 
Near that town the buffaloes keep wallowing in pools with 
mud on their horns after having eaten up well grown sugar- 
canes; 58 on the top of mansions abound pearls dropped from 
clouds pierced by spears planted on the building top; 59 beside 
the beautiful groves the sound of the musical instrument 
spread sky-high; the hum of the bees, the chant of Vedas , and 
the tinkling of the anklets of women combine into something 
like the roar of the floods at the time of Deluge; 60 tbe 
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peacocks dance to the hum or bees at the time of the rumbling 
of clouds overhanging the cool and vast groves; 61 the young 
arecanut tree* drop their pearl-like buds into crab-holes 
vacated by the crabs which with wide open mouths enter the 
lotus flowers on slushy ground; 62 the gazelle-eyed, red-lipped 
damsels teach soft words to emerald-green parrots 
perching on their bonds. 6 * In the groves surrounding Pullam- 
putankuti the curumpus (species of wasps) drone on fragrant 
flowers, comely peacocks dance, and striped winged bees 
make music. 64 In Kutalur the fish in water mistake the sword- 
flower (< talam-pu ) on the shore for cranes and get frightened. 65 
In the mango groves at Tiruvellarai the cuckoos to counter 
the bitter tang of tender mango leaves pecked at by them 
drink the sweet juice of jack fruits. 96 The mansions at Tiruk- 
kannankuti are surrounded by plantain fields heavily laden, 
arecanut trees growing tall, kurava trees, fine jack fruit trees, 
cool mango groves and matavi creepers; 67 in that place herds 
of peacocks roaming the woods stop to dance as thick clouds 
provide drum music with their rumbling, and as the bees in 
search of honey hum tunes. 68 The world is thus the beautiful 
garment of God to these mystic seers. 

The Tirukku^antai hymn glorifies the deity at Kumba- 
konam and is stated to have fascinated Nathamuni and 
aroused in him a burning zeal to unearth all the compositions, 
depicts Tirukkufanti (Kumbakonam) in an ideal setting 
with the prosperous rich paddy fields all around, assured of 
plenty of water supplied to them. 69 The lotuses grown there 
often remind us of the Lord’s enchanting eyes. 70 The place 


61. ibid. 4.2: 3. 
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abounds in rich mansions where dwell persons supreme 
through their devotion to the Lord . 71 It is no surprise, if 
the Ajvir grows rapturous and addresses the deity as supreme 
through enchanting beauty and exclaims that he could not 
contain the jnsatiable beauty. 7 * He is the fascinating 
melodious music of the vi' 93 , nectar, fruit of the wisdom, 
the bold lion 71 and the hill of corals shooting up to the 
stellar region . 74 When He entered the mind of the Alvar, 
He was not visible as He was then formless but after entering. 
He possessed a divine form. Being an insatiable nectar, 
He is deliciously sweet not to the tongue which cannot taste 
it, but mystically relished from within . 73 Nammalvar’s 
experience is the result of the surroundings which tempt the 
religious emotion to burst into rhapsody. 

' NamraaWar yearns with severe longing to reach the feet 
of the Lord of Tiruvallava) where the shrine is situated 
iimidst the groves rich in floral-juices and jasmine flowers . 74 
Trees like punnai, makil , rnatavi, arecanut and cocoanut 
palms, and plantain and others wafting gentle fragrance . 77 
The lotuses which by their beauty remind the lustrous and 
enchanting faces of women, the sweet hum of the bees and 
gentle breeze lend charm to the surroundings providing 
an ideal and favourable mental attitude to drink deep the 
charm of the Lord . 78 The shrine at Tirukkafkarai fascinates 
him by its natural surroundings to such an extent that the 
Xjvar feels the intense longing no longer bearable. The 
streets in this place are fragrant with blue lotuses ( kSvl ) 
and the mind of the Ajv3r loses its balance while it reflects 
on the beauty of the Lord in this shrine 79 The tanks and 
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groves of flowering trees remind the AJvar of the greatness of 
the Lord. The mind melts at the thought of this place and 
the soul cannot tolerate his singing the greatness of the 
Lord. 80 The Ajvar is at a loss to understand the Grace of 
the Lord with which He enjoyed the soul of this insignificant 
person. 81 The rich flooded regions on the southern bank of 
the Kaviri where the shrifie of Tiruppftrnakar is situated 
remind the Ajvar of the happy setting of Tirumaliruncolai, 
where the deity entered into the A)var and fully occupied 
his mind 82 The groves abounding with the hum of the bees 
fill the A}var’s mind when the Lord entered his mortal frame 
and removed all the karma** 


Tirumankaiyalvar recapitulates how the Lord at Tiru- 
vali entered into him out of His own accord and afforded him 
a delectable experience. The Ajvar could not dissociate 
the regions from the red sprouts of acoka % or of the dance of 
the peacocks which mistake the smoke rising from the jaggery¬ 
manufacturing centres for the dense clouds, reminding the 
Ajvar of the huge blue hill lying in the milky ocean. 84 The 
fishes jumping from the fields during harvest 85 proclaim the 
prosperous condition of the regions there. The putfnai trees 
and the fields inhabited by swans seduce the mind by drawing 
it towards the slender-waisted women, but the Alvar wonders 
that the Lord took care to place the mind of the Alvar at 
His feet drawing it away from that sensuousness. 86 On the 
contrary, the sweet melody of music, the boom of the 
conches, the dispersing sound of the musical instruments 
and the sweet sound of the dances, prevail at Tiruvali. 
They are equally tempting and so the Alvar requests the 
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Lord not to leave his mind now engaged in worshipping Him 
with flowers. 87 

The tender paddy stalks wafted by the gentle breeze 
present the picture of chowries. The swans, koels, peacocks, 
and parrots move about their wonted way in the rich fields 
and groves of plantains and arecanuts. Such surroundings 
at Tiruvajuntiir allured the Alvar to identify the Lord in the 
shrine there with Sri Krsna’s whose elegant sports receive 
a graphic depiction. 88 Tirukkannarikuti is a place refreshed 
with floral scents emanating from the flowers like jasmine. 
The Lord is therefore He who took the form of the Fish 
who controlled the ever-surging flood. 89 The swans are 
seated on the lotuses, the lotus-leaves above them appearing 
like umbrella. 90 The peacocks dances in the groves, the 
clouds issue the gentle rumbling sound of the drum and the 
intoxicated bees hum probably to applaud the feets of Sri 
Rama. 91 Tirukkanpapuram has a peculiar attraction to 
Tirumahkaiyajvir where there is the shrine for the Lord who 
held high up the Oovardhana hill. It is but natural that this 
place should be surrounded by waters which take with them 
in their course creepers of corals. 97 The clouds and columns of 
smoke of amber should proclaim that the blue-complcxioned 
Lord is enshrined there. 93 Hares and fishes move about in 
the shallow fields. 94 

To Nammajvar the Lord becomes every thing. He is 
the fire, the water, the earth, the sky and the wind; He is the 
mother, the father, and the sons and daughters; He is other 
things beyond these, and one and all. He is the sound of the 
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strings of the harp, the sugar-cane juice and the nectar. 95 
He is the sun and the moon; the numerous beautifull stars 
and darkness; the down-pour of rain, praise and blame alike; 
and cruel death with cruel eyes. 96 He is the prime mover of 
all the yugas and of the innumerable similar and dissimilar 
objects in those yugas. 97 He is being and non-being, numerous 
sentient and non-sentient beings and the prime mover behind 
all these. 96 He is body and soul, elimination and generation 
and the player of tricks of illusion. q9 He is forgetfulness and 
remembrance, heat and coldness, the quality of wonder as 
well as the objects of wonder, victory and defeat, deed and 
its fruits. 100 He is the doer of deeds of sorrow, arrogance, 
gratification, desires which bring sorrows, the measure of things, 
the static and the dynamic. 101 He is the three worlds, their 
creator, the one immanent in them and transcendent over 
them. 102 He is the desired taste, sight, touch, sound and 
smell of all the organs and the senses. 103 He is the Form 
celebrated in the ancient scriptures as well as the Formless. 104 
So His nature and shape-are impenetrable to all. 105 That the 
behaviour of Parankusa Nayaki in her intense love of God, as 
described by her mother, will clearly reveal that God is all. 106 
“ All the world is the creation of Ka^nan M - * Bfiya pittlndfu 
ella ulakum kahyau pafaippu ennum \ 107 

Nammijvar enjoys the wonder of the sclf-contradic- 
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lions of the world play or viruddha vibhuti 108 of the wonderful 
Mdyin and seeks to laugh it away by trying to go beyond it. 
In the blending of the joy of the eternal realism and the tragic 
tension of the realm of samsSra , there results the aesthetic 
feeling that The cosmos has a cosmic touch. The AJvar is 
simply amazed at His paradoxical glory in the course of which 
he gives free and full expression to his feelings of wonder and 
amazement at the way the Lord manifests Himself in the 
world. He puts a question point-blank to Him to divulge the 
secret by which He manages to be all this. This is perhaps a 
question to which no answer is vouchsafed except that He is 
~afivu ariya p/rtfn" 109 - ‘the Lord who cannot be understood by 
human intellect \ The Alvar himse f says in another context: 
"1 of very small intellect hanker to see Him who cannot be 
known by any one. Can there be a greater folly than this? " II0 
Unfitness to sing of Him is gradually disclosed to be only a 
corollary to the appreciation of the Lord’s unsurpassed great¬ 
ness, which is far above human ken. One can see that Alvar’s 
modesty is not born of a superficial sense of conventionality, 
but out of an abiding sense of His indescribability. The Alvar 
refers to the comparisons, similes and analogies, that he and 
others of his ilk indulge in very often, while trying to describe 
His indescribable beauty and features: “ The lotus can never 
equal Thy eye or feet or hand. Molten gold can come no¬ 
where near the resplendence of Thy Fotm. And so the com* 
parisons and the suggestions we employ in order to praise 
Thee, only show how small and trivial our attempts to praise 
Thou art"; 111 and again “All the sacred words that are 
uttered by any one in any world arc nothing but a pale reflec¬ 
tion of Thy praise. What words can I employ to sing in 
praise of Thee.” 112 “What shall 1 call Thee" is the 
refrain of a whole hymn. “ Shall I call Thee Earth, Sea, Fire, 
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Wind, Sky, Suu and Moon? 111 Shall 1 call Thee the groups of 
mountains, loving rain, the ever-shining constellations of stars, 
the arts that are mouthed by the tongue, or the very breath 
which is ultimately responsible of these arts? 114 Shall I call 
Thee medicine that is desired by every one, or the nectar of 
the sea of Milk? 111 Shall I call Thee milk, or shall I speak of 
Thee as the cream and essence of the four Vedas, or the reli¬ 
gious code"? 114 and so on. There are about fifty-two * ehkos' 
(engo = Shall I say thus?) in the first eight verses of this hymn. 
It is seen here how the Alvar fumbles and flounders for words 
and expressions suited to describe Him. 

The God is both eminent and imminent; He is inside 
the world becoming the world itself, but He is beyond it all. 
The statement of the Alvar that Brahma, Siva and Indra are 
beyond the ken of vision of men, but Kannan (Vi$nu) beyond 
the ken of these gods themselves 117 emphasizes this great 
truth. Nammijvar is not a mere Nature mystic. He intuits 
God in Nature and also as transcending it. He says : “Thou 
art the soul of the world; Thou art in the shape of the released 
souls which extend in all ten directions innumerably in the 
outer space"; 11 * “Thou art the prime mover of the permanent 
three worlds; having created them, Thou art both immanent 
and transcendent in these"; 119 "whatever is beyond this 

world, Thou art that too;.Thou art also what are beyond 

the grasp of the senses; “ 12 ° ‘‘He is the life-principle behind 
all that is beyond the Universe too; 121 “Thou art the prime 
mover behind the ‘ elements ’ and the life-principle. Thou 
art the ethereal space, and also Brahma and Siva who are in 
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j t >*.122 “Thou art the ever expanding Form which informs and 
enfolds within itself the dimensions of space, the Self of self, 
which is larger than these, and also transcends the above 
two”.'” 

In this connection, transcendence (anantatva) of the 
Lord is to be considered from several angles. In point of 
time, He is unlimited, as time is under His control, rather 
He is the Lord of time. 124 In respect of space. He knows no 
limitations. Even in the finitised visible form as Tirivikrama, 
the world which He measured could not be fully pervaded by 
His foot, as the world was so small that His foot is to be 
treated as having gone beyond the world. 125 In His formless 
condition there is no vocabulary to render His greatness. 
Hence the Vedas confined themselves to stating that He has a 
thousand heads, thousand eyes, and thousand feet. It is said 
that He pervaded the entire earth and stood beyond to the 
extent of ten inches 1:6 Here the word 'thousand' must be 
taken to mean ‘ countless M27 and the word 'inch' (ahgula) 
must mean * an unlimited extent \ 128 The words 1 ten inches' 
shall mean that ‘this is only an attempt to span the space to 
the extent of which He extended and this is only an apology 
for the space which cannot be measured fully and accurately \ 
There is a third kind of transcendence according to which there 
is no object anywhere which could bear any comparison to 
Him. 129 
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The experience of God which falls to the lot of the 
mystic is one of joy and calm which could be described as 
the milder aspect of mysticism . 1 The disappointments 
which the mystic feels when he could not approach God or 
when he does not have the vision of God imbedded in him 
show his sufferings of pain of the negative kind . 2 These 
aspects of mysticism as experienced by the mystics continually 
leave indelible impressions with them making them recount 
their experiences with joy at times and with sorrow at others. 
The other aspect of love for God which is evidenced in the 
life of the mystics is intense and is termed as sweetness of 
God as opposed to the milder tone which is referred to as 
pure truth . 3 This is to mean that in the milder stage, the 
reality of God is experienced directly by the mystic. This 
experience is real and correct and as such is full, and being 
free any flaw shall be treated as Pure Truth. It is character¬ 
ized by the cognitive element which dominates it. When 
this milder aspect continues and is developed, it grows 
intense and the experience becomes sweet and pleasant. 
This intense stage is marked by the experience of joy and 
positive pain. The mystic "sometimes ’wrestles in prayer' 
seeking in vain to regain the lost sense of peace and to escape 
the ache and hollowness of a life that longs for God and 
apprehends Him, yet cannot come to Him ," 4 * "He regards 
conceptual knowledge as ever unsatisfying or meaningless, 
and immediate experience as the only trustworthy guide and 
the only solid satisfaction" 9 Any thing that distracts his 
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attention is treated as unworthy of attention. "The pleasant 
lone of the milder form of religious experience with which 
the mystic began now fails to satisfy, or only intensifies 
his thirst for deeper draughts of ihe Divine". 6 He therefore 
longs for union with God. The intense stage of love for 
God is chiefly characterized by emotion and imagination. 
The myslic has never-failing confidence in his emotional 
experience and very vivid imagination. In this respect, 
he is a romanticist. 7 

The intense love of the mystic for God has one 
fundamental characteristic feature. The Lord is the store¬ 
house of innumerable, ineffable virtues which sustain the 
myslic by drawing him very close to Him and yearn for 
reunion when the material factors pull him away to this world. 
In this yearning, the mystic chooses to be quiet, submissive 
lo the Lord and is passive. He surrenders himself to Him 
to look after his interests fully confident that He would not 
let him down. Even if let down, He alone can lift him up. 
The moments of union with Him fill hini with much feeling. 
"Enthusiastic surrender, a delicate capacity for fec’ing, soft 
passiveness" 8 characterize the life of a mystic. These are 
not enforced on him from without nor received against the 
individualistic spirit, as a man does out of necessity to 
ckc out his livelihood by serving a master. They form part 
of the nature of woman and rayvSticism is therefore called 
"the religion of feminine nature". 9 The purpose of such a 
life is the experience of bliss or esoteric joy which is not 
altogether distinct, in feeling, though different in the nature 
of feeling from the enjoyment of the sensual kind which a 
woman longs to have and experiences in the company of a 
man. It could therefore be said that a mystic whether man 
m woman has much of the uature of the woman. More often 
than not. the mystic passes through the several stages which 


ft. ibid. p. 368. 

7 ibid. pp. 366, 67. 

H View of Heilar cited in the Eastern Religions and Western Thought , 
p. 65. 
ibid, p 65. 
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a bride undergoes in the periods of wedding-day and honey¬ 
moon. To this extent, the mystic experience of a devotee 
could be described as bridal in its aspects. 

The view that God is the Bridegroom and the devout 
and ardent soul of the devotee, the bride, is an allegorical 
expression of the intimate communion between the soul 
on the one hand and God on the other: this mystic view, 
expressed in beautiful and sensible figures and similes, has 
been prevalent both in the East as well as in the West. 
In what could be called the spiritual marriage (Stma viva ha), 
the Lord descends from His almightiness to the human level 
of lowliness, and longs for the joyous embrace of, and union 
with, the human soul. The Vedanta philosophy of Nam- 
majvar and Ramanuja interpreted as Vai^navism defines 
Brahman the Absolute as God the Beautiful (Bhuvana Sundara) 
and regards this mystic experience of communion with Him 
as the consummation of the philosophy of love. In this 
process the soul, rendered ugly by karma, is purified and 
transformed into His own nature. It is a matter of 
common knowledge, at least among philosophers, that God 
as Lord is feared, as Father revered, as Master honoured and 
served, but as Bridegroom is loved. Love is not a contract nor 
a holy sentiment but is its own end and is love for love’s sake. 
The soul is inwardly embraced by the arms of wisdom and 
it tastes of heavenly sweetness. The presence of the Beloved 
is felt in the interior of the soul. In the divine influx of the 
union, all self-feeling is transformed and divinised. 

“Love wrapped me in its all-dissolving power 
I saw not, heard not, moved not, only felt 
His presence flow and mingle with my blood, 

Till it became His life and His grew mine. 

And I was thus absorbed 

This is how Shelley gives expression to this transforming 
power. All these suggest the relationship of the ideal lovers. 
This spiritual realisation becomes the story of the love of the 
soul, the betrothed becoming the wedded love, losing itself in 
the embrace and rapture of union with the Lord. 
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Bridal mysticism has been well explained by the com¬ 
mentators on the Nalityiram. The Cankam literature has 
idealised love; its poetry of love is the poetry of the noume- 
non. As the Vai^navite commentators point out, the Alvars 
•tart singing in ' tfinnna tanmai* i e., as themselves as men 
but in the white heat of their passion for God they lose tliera- 
•elves and sing in 1 pirdffijrfoa tanmai * i.e., as the lady-love. 
Id the A|vars* hyipns the whole of a hymn is either in 1 tanana 
tanmai or piratfiyana tanmai \ Ahkiya Manavalap-perumal 
Nayanar has beautifully summarized this aspect of A)vars in 
the aphoristic sutra style as, m jninattil tan peccu\ premattil 
pit} peccu". 10 (In the path of jniina there is the speech of 
the poet as himself; in love there is the speech of the poet as 
the lady who loves). The idealised love of the Cahkam age, 
purified still further by Tiruvalluvar in his immortal Tirukkufal 
and identified with God by Tirurnular, is revealed in all its 
eoncrcte elaboration in this story of the love of the eternal 
lovers - the soul and God. The Alvars and the Nayanmars 
lurn in their poetry into women pining for the embrace of 
God. 


The mysticism of spiritual marriage must be interpreted 
very carefully as having spiritual content and value. Kanta- 
bhava (kafpu) is the experience of the bride and the brideg¬ 
room. Madhurabhava (kalavu) is the experience of clandestine 
love. Both are free from carnality and fleshly lusts. The 
craving for contacting God is clothed in the language of sex 
borrowed from the science of erotics. It is therefore some¬ 
times misunderstood and erroneously spoken of as erotic 
mysticism. But it must be borne in mind that those who 
criticise have completely ignored the transcendental experi¬ 
ence of the Divine Presence and th; influx of the Divine Love 
which passes human understanding and surpasses the psycho¬ 
logical ways of knowing. The symbolic terminology employed 
here is entirely free from morbidity and erotomania; there is 
nothing degrading about this love. What is Bhagavat kVma 
It transempjrical and it is described here in terms of viqaya 
kama; but the difference between them is like that between 


10 A.H. SQtra, 118. 
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the dog and the dog-star. It is nothing but a method of 
explaining the unknown by the known; and the method is 
pressed into service since there is no other popular and 
psychological way of expressing the inexpressible. But all 
these are metaphors and symbols, for the Real transcends all 
this terminology. The ecstatic joy of the mystic is the joy of 
his union with God. - All other pleasure beside that of 
enjoying God seems to be insipid *. n Some mystics expressly 
say "Suddenly I feel myself transformed and changed; it is 

the joy unspeakable.I grasp something inwardly as 

with the embracements of love.I struggle deliciously not 

to lose this thing, while I desire to embrace without end". 12 
' Embracement \ 4 ravishment ,|3 and such other expressions 
used by the Western writers on Mysticism bring out clearly 
the union which the mystics enjoy. "Those to whom this 
heavenly love is known may get some conception of it from 
earthy love, and what joy it is to obtain possession of what 
one loves most V 4 

The aspect of bridal mysticism has much in common 
with the experiences of the individuals in !he age of adole¬ 
scence. The periods during this age are marked by storm 
and stress and doubt. The spontaneous awakening which 
the individuals face has got a significant bearing on their 
attitude towards religious experience. Emotional and spirit¬ 
ual aspects dominate this experience in proportions which 
vary from individual to individual. While men have less of 
the emotional aspect, women arc much awakened to it. 
While women do not have a deep insight into spiritual truth, 
spirituality has greater attraction for men. It is most likely 
that religious experience which is marked by much of 
emotional feeling should be associated with the feminine 
features. The mystics therefore are prone to treat themselves 
as the bride of God, not as belonging to either of the sexes. 


11. Vldo for citation, 77i* Religious Consciousness, p. 416. 

12. Vide for citation, ibid. p. 417. 

13. ibid. p. 420. 

14. View of Plotinus cited, ibid. p. 418. 



XX] 


BRIDAL MYSTICISM 447 


The emotional turmoil of adolescence suggests highly the storm 
and doubt which fill the young devotee of God. Although it 
would not be proper to equate the period of the mystic's life 
which is marked by romanticism with the period of adole¬ 
scence in the real sense of the term, it would be true to 
admit that the period of bridal mysticism precedes the stage 
of the mystic's life when the emotional life quiets down. 
"Youth is the time for hailing the vision and coming to love 
the light; the religious task of the great middle years is to 
live and act in the light that has been seen u . 15 This equali¬ 
sation of bridal mysticism with adolescence cannot, however, 
be carried on beyond a limit. While the interests of active 
life in the youthful periods lose their hold upon the mind o 
the person who imperceptibly grows into age, the religious 
experience does not lose its hold on the person in his later 
days. The religious men who is getting old "finds clustering 
all the lively impressions and the pleasant pictures of his 
childhood, and all Ins hopes and longings for the mysterious 
Beyond. So religion becomes the storehouse of the values of 
the Past and the Future, and stands to him for life itself". 16 

The reason for the mystic's experiencing the feminine 
feeling of emotion is not also difficult to seek. The mystic 
is usually unaware of sexual delight and sexual desire which 
permeate most of the life of the living being in a mild and 
disguised way. The mystic has this as any other person has 
but, being essentially pure, is free from all taint of the 
sexual natures. What happens in his body as the resonance 
of the emotion is of no interest to him, but others who 
evaluate his love of God find much interest in it. To be 
aware of carnality of such desires and yet to be deeply 
devoted to God can only be taken as inconsistent. 

According to Catholic theology sex has a spiritual mean¬ 
ing in spiritual marriage. Edward Ingram Watkins emphasizer 
that the male element is operative, active, and directive, whilst 


1J. The Religious Consciousness, p. 120. 

Ift. ibid. p. 120. 
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the feminine is responsive and receptive thus each being com¬ 
plementary to or co-operating with God. 17 Coventry Patmore, 
the mystic poet, treats a true woman as God’s image infusing 
clod with purity. Heavenly marriage is the original of the 
earthly marriage, God is the husband of the Heavenly and 
every soul in the bridal dispensation is a worm before God 
who does justice to the feminine factor. The Christian 
mystic Richard of St. Victor speaks of four stair-ways of love: 

(a) the betrothal, where the soul thirsts for the Beloved; 

(b) the marriage, where the Absolute leads the soul as its 
bride; (c) the wedlock, where the soul is oned with God 
and transfigured into Him and (d) the copulatiou or union 
when the soul is caught up into divine delight. The creature 
is put off and the Creator is put on. The soul submits to 
the Divine embrace. The Hound of Heaven hunts the 
separated soul and wounds it. 18 According to Miss Under¬ 
hill the simile of marriage and of the embrace is a parallel 
on a lower level to the consummation of mystic love owing to 
the virtues of mutuality, irrevocableness and intimacy, the 
well known marks of ancient marriage. 19 

The Alvars and the Nayanmars speak this language of 
love in giving expression to their mystic experience. Kama 
there is not viqaya kama or sensual passion; it is Bhagavat 
kama , spiritual love. "Katmanukke am atu kamam m is the 
Vai$?avite explanation of Tiruvarahkattamutanar. 20 “To love 
Lord Kr$na and none else is real love” is its meaning. The 

17. Philosophy of Mysticism, (Ed. 1919), p. 330 ff. 

18. Mysticism , p. 139. 

19. ibid. p. 138. 

20. R.N.40. The word 4 Katal ' employed in Akam poetry denote the 
kindness to all sorts of relatives including husband and wife (Ain 
195; N.R.R. 241, 237; AKN. 275, 310). It has gradually enlarged to 
express all kinds of love, and has become a synonym with * anpu' 
and ‘ parru The general idea implied in the use of the word is 
the mental attachment between the being that loves and the object 
of love irrespective of physical contact The word 1 kamam ’ is now 
understood to mean a reckless indulgence of sexual impulse. In 
Cankam period normal physical passion was meant by this word 
(AKN. 28). The bodily union of the lovers is known by ' kamak - 
kutiam 9 (TLK. 3.3:1). Tiruva||uvar names the third part of the 
book Tirukku(a( as 'KOmattuppal 'and removes the sting in the word. 
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concept of kama is enshrined in the Upanisad. The classical 
explanation of kama is given by the sage Yajnavalkya, the 
super-vedantin, to his worthy wife Mailreyl at the time of his 
renunciation or resort to sannyasa . Maitreyl realises the 
truth of the wise saying, 11 What shall it profit a man if he 
gains the whole world and loses his own soul?” and asks him 
to teach her the way to immortal bliss. The sage imparts 
to her in imperishable language the meaning of dtma kama : 
“ Verily is the husband dear, not for the love of the husband, 
but for the love of atman. Everything is dear not for the 
love of everything but for the love of atman is everything 
dear. The atman should be reflected on and realised". 21 
Kama may be of three kinds, viz., viaaya kama . atma kama 
and Bhagavat kama. Visaya kama is desire for the objects of 
sense, and its satisfaction is momentary and fraught with pain 
in all its stages, and it lands one finally in the wilderness of 
samsara . One has then to retrace one’s steps and follow the 
way of atma kama by self-control and introversion. The joy 
of self-realisation is, no doubt, enduring, but it arises from 
the flight of 'the alone to the alone' and being a state of 
solid singleness it is tinged with egoism. Bhagavat kama is 
love directed to the Lord who is the source and centre of all 
human love. When kama is spiritualised and directed God- 
ward, it loses its sting and is reckoned a virtue. Kama is the 
urge of love, but as Bhagavat kama, it is a craving for the 
spiritual marriage with the Beloved. Love is a relation 
between the atman and its eternal 'other 1 and is a longing 
for a communion. When it becomes an infinite longing for 
the Infinite, as in the case of Maitreyl, it leads to immortal 
bliss. When, therefore, instincts are harmonised and spiri¬ 
tualised, they become the eternal creative expression of 
Divine Love. Not only kama , but even krodha (anger), dveaa 
(hatred) when directed to God with devotion lose their sting 
and become transformed into the mystic instinct for the 
Infinite. 22 Evil is changed into goodness and goodness into 
godliness as Brahman permeates all beings and brahmanises 
them. 


21. fir. Up. 4.5: 6. 

22. Bhfig. P. 10. 29: 1 5. 
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The ancient Tamils have their technique in portraying 
their adventures of love which nre designed to promote 
intimacy, fidelity and mutualness. The literary conventions 
of the age are seen not only in the gracious blending of the 
human passions with the beauties of nature. They have also 
classified the sentiments of love in accordance with the 
different regions and assigned them to particular seasons and 
hours. 23 The regions are five: One part is Kurinci, the 
mountainous region considered appropriate for pre-marital 
love. The second is Mullai , the pastoral tract which is the 
setting for the idyllic home life of chastity and peace. The 
third is Palai, the desert region, enhancing the feeling of 
desolation in the poetry of love in separation. The fourth is 
Neytal , the coastal region or seaboard, enhancing the feeling 
of desolation and despair, when in the course of pre-marital 
love there is an inexplicable, continued absence of the hero. 
The fifth is Matutam ; this agricultural tract of civilised life 
full of wealth and pomp, characterised by the institution of 
public women gives rise sometimes to suspicion and some¬ 
times to escapades into extramarital relationship, and this 
enhances the heroine’s sulky mood. 24 Each of these regions 

23. T.L.K. 3.1: 5 to 10 and their commentaries. The ancient poets 
have found out that in a particular season of the year and ill a 
particular hour of the day, a particular region appears most 
beautiful and most influential, that every landscape is seen best 
under the peculiar illumination of a season and a period of it when 
its influence is powerful on human impulses and activities. Thus 
the different stages of love have also been correlated to the differ¬ 
ent aspects of natural environment. 

24. According lo Tolkappiyam (T.L K. 3.1 : 5) the Tamil land sur¬ 
rounded by seas on three sides was divided into four regions viz., 
Mullai, Kurinci , Marutarn and Neytal . The concept of 'nanHam* 
has this significance. Bul the term Ahttinai in Tamil Grammar 
denotes the five different aspects of love conduct. Of these, 
except Palai, the other four love aspects have thair own regions. 
Palai has no region of its own because there is no arid desert tract 
in Tamil Nad. This is the reason why inhabitants of desert found 
no place in Akattinai as heroes and heroines and as no part of 
the desert was set as the background for the meeting of the lovers 
except the Incidents of separation of the lovers of the four regions 
being described. Through Tamil Nad has no desert proper at all 
times, ii has a long and hot summer, capable turning mountainous 
and pastoral tracts into desert-1 ike appearance (CLP 2.11: 11, $4-6). 
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has its own peculiar flora and fauna and other aspects and so 
each mood of the lovers viz., union, patient suffering, 
separation, sorrows of separation and the protests of 
unrequited love is coloured by the euvironment and condi¬ 
tioned geographically. It is worthy of note that, though the 
geographic control of life and growth is an idea recently 
reached by ^cience and newly expounded in treatises on 
Anthropogeography the genius of the ancient Tamil poets 
somehow understood this influence of natural environment 
on the life of men and established conventions in their works 
especially on love and its various aspects. 25 The poetry of 
Akattiqal is the poetry of the noumenon. the poetry of the 
inner inspiration of love, something to be fell and realised 
hut only to be hinted to those who have had similar experi¬ 
ence. The hero is no particular person; and according to 
the poetic convention his name should nowhere be men¬ 
tioned. 26 Therefore Akam poetry does not express anything 
with reference to any particular person; it is something 
universal, common to all men, and thus seen and revealed 
in the ideal situations of a man. It is best revealed from 
the various situations of a homely love, starting as a provi¬ 
dential and natural pre-marital love ( iyafkafppuifarcci ); only 
persons attached to the family are chosen as characteis to 
figure in this poetry. The five various aspects or sentiments of 
this love, as pointed out already, are the first union ( punarlal ), 
reparation ( pirital ), married love of peace (iruttal), sorrows 
of desolation and despair (irankaf) and the protests of 
unrequited love (ufal). The names of different regions 
have also been ascribed to the different aspects of love also. 27 

The importance of the conception of God as Cosmic 
llcuuly becomes significant when the Lord steals our hearts 


21 Studies In Tamil Literature and History % p. 178. cf. The History of 
Tamils ( Chap. 1). 
h. TL.K. 3.1: 57. 

17. Among the characters numbering fourteen who figure in the love 
episode of the hero and the heroine of the Chaolcam literature, 
the Alvirs have preased into service only two viz., mother of the 
heroine nnd her maid -companion. For the role oi these fourteen 
e haracters. Vide i Tolkapptyam Kattum Valkkai , pp. 55-65. 
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as ** Kalvnn"Pafifan" 19 "Persian"™ He is the Puru^ottama i 
where all souls become His beloved in love with Him, a love 
which transcends even the love of the husband and wife. To 
the Hindu mystic, the lattva is Brahman the Beautiful, the 
hita is prema and the realisation of the bliss of Brahman is 
puru^artha. Prema is thus the spiritual copula between the 
knowledge of Brahman and the realisation of its bliss. 
Brahmanubhctva may be mysticaily explained by the experience 
of love and beauty. The Bhdgavatham and the Bhagavad 
Vitayam are the treasure houses of this experience. The 
BhSgavatam is the home land of divine /i/a; and the Tiruvdy - 
moli, the outpouring of Nammalvar, is the spiritual bio¬ 
graphy of the eternal game of divine love. To the Hindu 
mystic philososopher. Braman is ananda and rasa . The 
universe has its source and sustenance only in the bliss of the 
Brahman. It is the theatre, so to say, of the !ila of God 
which aims at turning men into seekers alter salvation. 

God is Love and it is a dynamic love abhorring its 
solitude and hankering after union with soul. Love no doubt 
is a unitive experience, but it presupposes the duality of the 
experiencing subjects. The Upanisad explains this truth in 
the form of a beautiful story : 11 Brahman was alone before 

creation as the Sat without a second as * Ekaki ’ and was not 
pleased. Aloneness gave it no joy; He desired a second and 
He divided Himself into twain "\ 31 This twain is the duplica¬ 
tion of the one into divided love. Tn life even the lowest 
unit is a pair functioning as male and female and the twain 
are one in love. Self-division into loving pairs is the essence of 
cosmic life. The Lord who remained alone in the pralaya 
state became Briyahpati . He experiences creative joy by self¬ 
giving and love and becomes complete only by self-division 
into loving pairs. The one Self that is without a second 
sports as two, as the lover and the beloved, without losing His 
wholeness. The blissful Brahman in its sportive act of love 


28. Peri. Tm. 3.7: 1. cf. T.V.M. 2.2: 10. 

29. Ibid. 3.7:2. 

30. ibid 5.5:8. 

13. Br. Up. 1.4:3. 
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separates itself from its beloved * other', seeks it, and thee 
becomes one with it. The Absolute itself assumes a bewitch¬ 
ing form of beauty in order to attract its ‘other 5 to Itself and 
the true dialectic is this triad of love. The cosmic drama 
depends on this self-division into loving pairs. 32 The cosmos 
is born in Beauty and the whole creative act is the magic of 
the divine loye. The miracles of love enacted in Gokulam 
and Brindavanam and ending with the Rasa Lila are the 
ftymbols of this cosmic drama. Almost all the Alvars revel 
in the cosmic process as the spontaneous expression of 
Brahman as the divine artist. 

Sex is the secret device of the Divine Artist by which 
the animal instinct is humanised and spiritualised. If kama 
ns sexual feeling is not humanised, it is bestial and blind, 
clamant and chaotic, and becomes a deadly vice. But when it 
is idealized and disciplined into married love, selfishness 
disappears, and the fleeting voluptuousness of reckless adven¬ 
ture is replaced by the lasting happiness of perfect pleasure. 
If it is further spiritualized into divine love, it loses all traces 
iif selfishness and becomes ethereally ennobled. While mystic 
experience may be gained by the way of yoga (ascetic intro¬ 
version) or bhoga (hedonistic extroversion), the way of the 
latter or aesthetic religion has an irresistible appeal to the 
mystic who follows the method of Bhagavat kama. There are 
instances for both the types in the lives of the Alvars. Peyal- 
vjir was God-inad from his very birth and he may be consi¬ 
dered as one who had followed the yogic path. But the life 
of Tiruraankaiyalvar was quite different. At first he indulged 
in vifaya kama or hedonistic pleasures and later on became 
a convert to Bhagavat kama for contacting God as the 
Bridegroom. To the Saivites the Lord is a Yogi among yogis 
iind a Bhogi among bhogis; and the Nayanmars call both yogis 
mid bhogis as rapasvins and therefore bhogis are those who 
enjoy Bhagavat kSma* 32 

The concept of Akattinai has its bearing on the hymni 
• if the Alvars when they express their spiritual quest and con- 

I- 1 cf. Appar: Hymn. 4.3 

11 fixe Religion and Philosophy ofTevaram , p. 1244. 
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quest. The bride is the soul that yearns for divine union and 
the Lord who is the Soul of the soul and is one with it and 
oned with it is the eternal Bridegroom. The joy of the first 
union (punarta!) or samilesa is momentary, but it gives a 
foretaste of the immortal bliss in future. The union is 
followed by visleqa (pirital) or the woes of separation. The 
forlorn bride is sick-minded and desolate and suffers from the 
agonies of separation as (he heroine in the Cankam literature 
does; her beauty fades away and her spirits are depressed. 34 
In her helpless state the bride sends messages of unrequited 
love to the Lord through the herons, the bees and the cloud 
and His love is stirred by their moving power. 35 The Lord is 
then moved by love and at long last the lovers are united and 
the spiritual wedding takes place. The lover and the beloved, 
the nayaka and the nayaki, are two in one and one in two 
like the sun and its light, or the word and its meaning, or the 
flower and its fragrance. Kfsf^aprema the quintessence 
of mystic love in its purity and perfection, as enshrined in 
in the Bhagavatam , attracts the Alvars, especially Antal, 
Nammalvar and Tirumankaiyalvlr. Their expression of the 
love of God through the medium of nayaka-nayakl love is 
unmatched in mystic literature for its moving power. The 
commentators 3 * of Nalayiram , bring out the beauty of the 
Akam poetry of the Alvars by renaming the saints as feminine 
poetesses: ParankuSa Nayaki (Nammalvir), Parakala Nayaki 
(Tirumankaiyajvar) etc. 

Sex is the master device of nature to draw souls 
together, and cosmic creation itself is traced to the Sat with¬ 
out a second, realizing itself as the male and female princi¬ 
ples of life. The science of erotics or kama sBstra ia an 


34. This state of suffering is aptly called by the Christian mystics * the 
dark night of the soul' and it expresses the infinite 'hazards and 
hardships ’ of the divided life. 

35. In Caoltam literature it ia found the heroine in a context of despair 
giving expression to her feeling of desolation by addressing the 
birds, bees and begging them sometimes to go and fetch the hero 
(Vide N.R.R. 54. 70, 102). This motif has been successfully 
employed by the AjvSrs. 

36. Fot example, Sri P.B. Annangarachanyar. 
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aesthetic education, which consists in changing the brute 
reeling into human love and bringing about the psycho¬ 
physical at-one-ment of the two souls. The joy of samslesa 
(ptmarfal) or the union of the lovers is more than the logical 
separation of the synthesis of opposites. The paradox of love 
lies in conquest by submission and the heightening of love by 
vlslefa (piritol) or separation of lovers. Bhaktirasa is ripe in 
the process of what is known as the game of love or samslesa 
and vislesa. Mystic idealism utilizes this game to its advan¬ 
tage; it utilizes the fidelity and mutualness given in this game 
of Sfhgftra rasa and elevates it to the level of the Divine Love 
of Radha and Antal, The Lord plays hide and seek with the 
beloved soul. The joy of union and the sorrow of separation 
alternate with each other. The former is momentary and 
fleeting in this world of lila and it becomes stable and secure 
only in the world beyond, rtityavibhuti. In the alternation 
between union and separation, the soul is freed from sensua¬ 
lity and egoism and yearns for the dawn of unitive conscious¬ 
ness. It is by wise introversion in the state of separation that 
the soul, which is the bride, comes into proper perspective, 
distinguishes between what is momentary and changing and 
what is eternal and permanent and renounces the egocentric 
feeling of k my' and ‘mine* and is purged of its pride. Again, in 
the state of separation, the bride develops anguish and lapses 
into depression and despair. The Lord of Love also suffers 
from the woes of loneliness and yearns for communion with 
the soul, His beloved. In the rapture of reunion each rushes 
into the arms of the other and reflection expires in ecstasy. 37 
In this way the whole game of love subserves the purpose of 
soul-making and deification. In the furnace of love, in its 
austere and arduous purgation of its pride, all the fleshly 
feelings melt away and the soul and God are glued together in 
mystic union. This process of mystic union is beautifully 
porlraycd in the mystic experience of two Alvars, Tirumankai 
Mannar and Nammalvir, and in the feminine ardour of 
Ant§), the foster-daughter of Periyalvar 


M . U is said, according to Catholio mysticism, the Lord, the Bride¬ 

groom, comes thrice in the flesh. 
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The Alvars, especially Nammalvar, Tirurnahkaiyalvar 
and Antal, are preoccupied with KfsQa-prema , mystic love in 
its pristine purity and perfection as enshrined in the Bhaga- 
vatam. Apart from other modes of worship of the Lord such 
as chanting His names, contemplating His auspicious quali¬ 
ties, His personal beauty, the glory of His shrines situated in 
the various places in our country and the greatness of His 
devotees as it has been explained elsewhere in this work, the 
Alvars employ their mystic Jove as an interesting mode of 
enjoying a relationship with the Lord - that of imagining 
themselves to be the bride of the Lord’s a habit which is part 
of the general cult of Madhura bhakti or ndyaka-rtayaki 
bhava. This mode is a special feature of their hymns which 
are in the form of utterances spoken by the maid-companion, 
by the mother and by the lady-love or the bride of the Lord 
herself; 38 yet they all centre on the relationship between the 
Alvar-nayaki and the Lord. The essential dependence of the 
souls of the Alvars on the Lord leads them to establish this 
kind of intimate contact with the Lord. Though the language 
and terms of physical relationships and physical pleasures 
might be employed, these ultimately point to deeper spiri¬ 
tual, non-physical meanings The terminology of love- 
relationship is used more or less as a sort of sugar-coating so 
that the higher truths are made the more easily consumable. 39 
When the maid-companion is introduced in a group of hymns 
as describing the condition of the Alvar-nayaki , she is to be 
taken as uniting the Alvar-nayaki and the Lord for the reason 
that the soul of the Alvar deserves to be united only with the 
Lord, a link which is implicit in the first word of Tirumantiramy 
namely, " Om" (aum). When the mother of the Alvar- 
nayaki is introduced in another group of verses as restraining 
her, it is meant to suggest that the Lord Himself will take the 
initiative and show the way without our having to make 


38. This type of composition is known as the anyapade&a mode of 
utterance By adopting this mode, different levels of emotion arc 
beautifully presented, and an effect of interesting variety is 
attained. 

39. cf. Iraiyanar Akapporui- sut 1 (Commentary - the meaning of the 
word ' kamam') 
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•xtra-ordinary efforts. This idea is implied in the second 
word of Tirumantiram, namely ' Namah' (namo). When the 
Alvar-nayaki speaks in her own person in a third group of 
hymns, what is implied is the irrepressible desire of the 
Afvar-nZyaki to achieve union with 4 N&rayana' (the third 
word used in the Tirumantiram) in all the aspects of His glory 
and splendour, which will not brook any restraint or delay. 40 

Sexual impulses and sexual desires could be admitted to 
exist in each living being in a mild form. Emotional feeling 
and surrendering to the Supreme Person could be taken to 
mark the feminine features. The mystic, though, to all 
intents and purposes, is a man, can feel like a bride to the 
husband, his Lord. How this transformation takes places in 
the mental set up requires to be clarified. This change takes 
place only in the mental plane and is free from carnality. 
The feminine aspect of this mental altitude is not inborn, but 
is required to become so with due deference to the Lord who 
alone deserves to be the husband with unmistakably masculine 
character, ethical severity and all amiable qualities. The 
Lord is the husband and all beings are His spouses. On the 
reverse side, the women who beheld Draupadi bathing in the 
river were fascinated by her physical charm and experienced 
the feeling that they became men with reference to her. 41 
Valmlki describes §rl Rama as captivating the eyes and mind 
of men through the form and qualities. The external appea¬ 
rance of §r! Rama was so fascinating that men (purusdm) got 
much attracted to him. 42 This means that their looks were 
lost to His beauty which shows that masculine hand-someucss 
made men subdued to it, making them feci as spouses to him, 
The qualities of Sri Rama were so exalted that ideationally, 
the men became mystics. 43 


40. A.H. sat 133. (Vide Manavfilamfimunikaj's Commentary). The 
commentator brings out beautifully the three different states of 
mental consciousness. 

41. cf. Subhasitavali v. 1559; cf. Dr&midopanlsadtatparyaratnavaJi. 3. 

42. cf. K.R. Pala. Tfftakaivatai. 32; ibid. Xranya. curpanakai. 59. 

43. Ram. Adyodhya. 3; 29 
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Such transformations become possible with the result 
that mentally the mystic becomes a female, not being alive to 
his masculine body. It is because of this that the mystics, 
though they are men, refer, as women would do, to the parts 
of the body of women such as breasts/ 4 This makes clear 
that transformation is complete. Tt is needless to take such 
references as having secondary sense, for the mystic is not 
aware of it. Once the primary sense is denied, suggesting an 
indirect reference (anydpade&a) as some commentators 43 on 
the Ttruvaymoli do, the whole structure of the bridal my¬ 
sticism falls down. There is sensuous element in the utter¬ 
ances of these people who are not aware of it as such, for if 
they were, they would not have communion with God. In 
order to find the full charm in the presentation of the aspects 
of bridal mysticism, it is necessary to maintain the primary 
sense of these expressions. 

The whole of the Tlruvaymo\i is the presentation by 
Nammalvar of his God-experience. Twenty-seven decads of 
this work contain the vivid expression of the Alvar’s experi¬ 
ence as the bride of the Lord. The AJvar was in the state of 
trance for several years 46 and the result of this experience is 
contained here. During the milder stages of mystic experi¬ 
ences, the Alvar is continually conscious of his disappoint¬ 
ments in being unable to have union with the Lord. A rather 
continuous, rhapsodical outpouring of the heart surcharged 
with feeling would be tedious from the artistic side of 
the composition. In order to avoid such a monotony, the 
Alvar seems to have hit upon a plan for treatment He him¬ 
self gives expression to his love as the bride in seventeen 
decads. 47 The bride, whose passion gets beyond control, may 
not be able to control it and may also be exposed to the 
public through her abnormal and unwomanly behaviour. The 
mother of the bride is therefore interested in keeping her 


44- T.V.R. 52, 60. 

45. Dlvyartta Dlpikai Introduction to Tiruviruttam 

46. The period was 16 years. (D.S C. 4:44). 

47. T.V.M. 1.4; 2.1; 4.8; 5 3; 5 4; 5.5; 5.9; 6.1; 6.2; 6.8; 7.3; 7.7; 8.2; 9.5j 
9.7; 9.9; 10.3. 
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daughter within reasonable limits of conduct. The one aim 
of hers is to see that her daughter is made to get married to 
the proper man and make her lead a happy conjugal life. 
Therefore she tells her visitors and friends that none but the 
Lord whom her daughter loves could afford relief to the 
sufferings of her daughter. There are seven decads of this 
kind in the Tiruvdymoli 48 The maid companion of the bride 
also shows her interest in her welfare and speaks of the means 
to get her friend united with her husband. 49 This is dealt with 
in three decads. 30 One of the three decads occurs in the 
fourth centum, where the nature of the self as the iesa of the 
Lord is depicted, another in the sixth centum which is devoted 
to treat the means of getting at the Lord and the third one in 
the eighth centum wherein the result of the means, namely, 
God-experience is dealt with. The companion is thus shown 
to be helpful to the bride. The mother's feelings about the 
well-being of the daughter are well placed in the second 
centum where the nature of the Lord is treated, in the fourth 
which shows the attitude of the self to the Lord, in the sixth 
where anxieties and sympathies for the adoption of the proper 
course to get at the Lord are dealt with and in the seventh 
where the goal to be achieved is treated. Such a treatment 
fulfils an artistic effect by relieving the monotony of the 
narration and also shows that the introduction of the mother 
and companion serve two specific purposes. The first purpose 
is that these two do not play any role as in the melodrama but 
UK', in virtue of their personal relationship to the bride, shown 
Co reveal their abiding affection for her and the keen interest 
to see her united to her husband. The other purpose lies in 
the choice of woman as showing their interest in her welfare 
and giving expression to their cares and anxieties about her. 
Had even only one male member been shown as having spoken 
about the condition of the love-lorn bride, the charm of the 
entire composition would have been thrown into winds. While 


4ft ibid. 2.4; 4.2; 4.4; 5.6; 6.6; 6.7; 7.2. 

49 This character is introduced in Akam poems to cut short the 
furtive course of the lovers and induce them to get married as early 
as possible. 

50 T.V.M. 4.6; 6.5; 8.9 
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it is admitted that all the souls are only brides for the Lord, 
yet there is more tenderness in the feelings when they are 
depicted as exhibited by the women-folk under the extreme 
stress of love in separation. Though the Alvar is only a male 
mystic, he had rightly chosen the mother and the maid- 
companion of the bride, 51 who could better represent the 
mental agony of a woman in suffering than a male member. 

The irrepressible love of the mystic is closely associated 
with the physical form of God, whether it is in the supreme 
form (para) or descent (avatSra) or the indweller (antarySmin) 
or arci (idol). The lady in love gets fascinated by the figure 
which she recapitulates by representing or referring to any 
incident or episode of the Lord in one or more of His descents 
or in temples. At times, a synthesis is effected by treating 
more than one of such forms as being of equal appeal. Of the 
twenty-seven dreads which treat of bridal mysticism, nine 
decads 52 and three verses 53 in a decad are mainly intended to 
show that the Ajvar was uncontrollably passionate in his love 
for the area forms of the Lord. It is interesting to note that 
of these five occur in the fifth and the sixth centums which 
deal with the means of getting at the Lord, three find room in 
the seventh and eighth centums where the result of the 
endeavours is recounted and one occurs in the ninth centum 
which treats the obstructions that lie in the path of God- 
realization. 

The Tiruviruttom of Nammalvar which contains a centum 
of verses presents the various aspects of the love which the 
Alvar has for the Lord. Ten verses 54 are sung by the Alvar 
himself in the form of an appeal to God for His grace, the 
first and the last being in the form of an introduction and 
conclusion respectively. The sufferings which the bride has 
to bear due to Nature and recollections of previous experi¬ 
ences in the company of her lover are recounted by the lady- 


51 Following the tradition of the Cankam poetry of the Early Tamils. 

52. T.V.M. 5.5; 5-9; 6.1; 6.5; 6.7; 7.2; 7-3; 8.9; 9.7. 

53. ibid. 8.2:1, 4. 6. 

54. T.V.R. I. 21, 93 to 100. 
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in-love in fifty three verses. 53 An admirable artistic finish is 
revealed, in the Alvar’s efforts in presenting a friend of the 
Lord, the Lord Himself, the mother of the bride and the 
female-companion of the bride. The Lord is found, in the 
capacity of the lover, to express and depict certain situations 
to the bride and to His friend which takes nine verses. 56 
Curiously enough, the friend of the Lord i; shown to take 
some part and does not give utterance to any verse The 
mother of the Lord, as any mother is wont to do, expresses 
her fears and anxieties for the well-being of her daughter for 
which the Alvar devotes six verses. 57 Nineteen verses 5 * are 
devoted to showing how the female-companion advises the 
beloved to be calm and composed awaiting reunion with her 
Lord, occasionally expressing her disapproval of the Lord’s 
attitude. The beautiful eyes of the bride are filled with tears 
which swell because of her unbearable separation from the 
Lord. The maid-companion wishes 59 that this plight shall 
continue for ever, thereby meaning that the severe longing for 
union with the Lord shall be aspired by a devotee, as other¬ 
wise, she could not be at ease in the atmosphere of the material 
world. In a verse the Alvar makes a person, not directly 
connected with any of the persons mentioned above, offer his 
remarks warning people against sensuous love 60 and describe 
the plight of the bride who pines in love-lorn condition. 61 An 
old lady, rich in her worldly experience, advises the people 
who suffer at the plight of the bride to bring in the 
things of the Lord, like the tufaci and use them for affording 
relief to the bride. 62 Tiruvarankam, 63 Tiruv£nkatam 64 and 


55 ibid. 3. 4, 6, 8 to 14. 16 to 18, 25. 27 to 32, 35, 38 to 46, 48, 49, 51, 53, 
54, 56, 63, 64. 70 to 72, 74, 76 to 80, 82, 84 to 86, 83 to 92. 

56. ibid. 23. 26, 50, 55, 57, 65 to 67, 75. 

57. ibid. 19, 24, 37, 47, 59, 60. 

58 ibid. 2. 5, 7, 15, 20. 22, 33, 34. 36. 52, 58, 61, 62. 68, 69, 73, 81, 83, 87. 
39. ibid. 2 

60 ibid. 6. 

61. Ibid. 9. 

62. ibid. 53. 

63. ibid. 28. 

M Ibid. 26. 
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Tiruvehka 65 are the only three shrines mentioned by the 
Alvar in this poem while giving expression to his love for 
God. 


Bhagavat kama as bridal love is different in kind from 
visaya kama as kama is really no middle term between the 
two. Srbgararasa or erotic joy is contrasted with Brahmarasa 
or the bliss of Brahman. The Alvar is free from the taint of 
kama and carnality, but owing to his aesthetic bent of mind 
as a poet-mystic, he is specially susceptible even to the 
physical attractions of the Divine Enchanter, Kannan, whose 
sole artf 1 design is to ravish the soul through every trace of 
fleshly feeling. It is in this context of poetic philosophy that 
the bridal mysticism of Nammajvar with his mystic instinct 
for the receptivity, responsiveness and mutualness of feminine 
love is to be understood and it is distinguishable from the 
merely pociicor philosophic experiences of other mystics. 

The bridal mysticism portrays the union of the indivi¬ 
dual self with the Universal Self. The intensity of soul- 
hunger of God is greater than the God-hunger of the soul. 
The reciprocity of love lead* to irresistibility by the mystic 
process of samileqa and viile^a. the systole-diastole move¬ 
ments of premabhakti or the devotion of love. In vislesa each 
moment stretches into eternity, 66 but in sam&lesa eternity is 
crowded into a moment. The former is the desolation of 
winter when the grace and glow of love fade away, and the 
bride pines away owing to the feeling of unrequited love and 
becomes pale and passive. The latter is the spring season 
when love blossoms and the soul is caught up to God and lias 
a momentary joy of union or ecstasy. Thus while separation 
provides an opportunity to the bride to think of the perfec¬ 
tions of the Lord or His infinite auspicious qualities and to 
arouse devotional ardour, union is the soulsight of His 
bewitching beauty followed by God-intoxication. This oppo¬ 
sition is known as the mystic paradox, and its object is the 
transmutation of the earthly self into the godly by a process 


65 ibid 8 

66 TV M. 5 4 j 3 
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of spiritual alchemy. Like gold in the refiner’s fire, the self 
is purified and deified by alternate depressions and exaltations. 
At one time it is thrilled by His touches; at another, it is torn 
away from Him and languishes. In mystic philosophy both 
are the essential elements of love and the dualism between 
the two is overcome by the attainment of unico-mystico or 
unitive consciousness. The bride passes through this process 
of union and separation till she becomes one with the Lover 
and enjoys the eternal bliss of such communion. 

The bride, gifted with the highest imaginative art of 
lyric poesy, is blessed with the Beatific vision of the Lover 
and she sees Him face to face and is filled with rapture. She 
is immersed in the sea of delight and the whole soul and its 
overt sensation and form melt into the orison of love. The 
sense of separation is dissolved in the joy of the unitive life. 
The Mayan as the soul Enchanter enters into the inner being 
of the beloved and enjoys it as ever-creative 4 dravamutu \ 67 
The Tamil word 1 aravamutu' is significant and sweet and is 
unique in mystic language. While the sense of enjoyment is 
exciting and exhausting, 1 ArSvamuiu\ the joy of Divine 
contact, expresses the inexpressible joy which is satisfaction 
without satiety. 68 The bride feels that it is sweeter than honey 
and ambrosia . 69 She revels in the various exploits of Kr$na. 70 
The thought of His accessibility or saulQbhya y as expressed 
beautifully in the verse, 71 simply astonishes her and transports 
her to the point of a trance wherein sbe is lost. The unitive 
joy of samile^a exceeds all hedonistic joys even of heaven 
(svarga) and the peace of kaivalya which passes undersanding. 
Here there is no commerce with God or fear of hell as it is 
communion with the Inner Immortal Self of ihe self. The 
joy of samileqa overflows the inner springs and iiumdaies the 
mind and the conative and cognitive sense organs Rapture is 
the sudden onrush of joy and ecstasy is the temporary 


67 ibid. 1.7:7; 1.8:5; 1.9:58: 10 
M. ibid. 2.3:1 

69. ibid. 1.6 : 6 (" amutllum cirra ittiyan "i, 

70. ibid. 3.10. 

/I Ibid 13:1. 
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suspension of the functioning sense-organs; but in both the 
cases, the self-feeling is swallowed up in joy. When Beauty 
rushes to the embrace of the beloved, the beloved expires in 
the arms of ecstasy. 

To the lady in love-in-separation, as pointed out 
already, even a day in the union passes off like a moment and 
even a moment in separation is felt like a yuga. In the case 
of Nammajvar the joys of union with its visions and voices are 
only an intimation of eternal bliss and are not therefore 
enduring. But the Msyan as the maker of souls seeks to 
turn the bride s vision inward by playing the game of hide and 
seek. Vlsle^a is spiritual purification as it is a process of 
negation; here Bhagavat kama is purified by vatragya or 
freeing the mind from every trace of sensuality; the renounce¬ 
ment by the self of the ‘me’ and 'mine* is, the sine qua non 
of spirituality; and self-love and sensuality are completely 
rooted out 72 The spiritual quest for the Lord ripens now 
into the mystic thirst for Him. The woes and agonies of 
separation described in Tiruvaymo(i and Tiruviruttam are 
unmatched in mystic literature for their moving power. In 
this mood the joy of orison is swept away abruptly and it 
followed by the Divine withdrawal and separation. It is the 
period of privation, blankness and despair. This mood may 
be psychologically analysed in general at the ascending stages 
of distress, depression, despondency and defiance with their 
own bodily expression and the psychic manifestation of 
thought, feeling and will. 

The colour and glow and even grace of the bride fade 
away; life becomes dreary and desolate. The body loses its 
weight and bocomes a dead weight. She becomes very thin 
and her bracelets slip down. Her mother thus shows that she 
spends many a sleepless day and night and tears flow down 
her cheeks in torrential profusion. 73 There is tremor with 
trembling all over the body. Even the mind and the sense 


72. Ibid. 1.2 :3. “ ritr numatu enru tvat vermutal moyttu ". 

73. ibid. 6 6: 1, 2, 3; 7.2; 8.2:1, 3, 4, 6. 8. 
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organs pine away. 74 The bride sighs and sobs, weeps and 
wails, groans and cries in utter anguish. In his love-lorn 
stage, the Alvar fancies that some objects in the world have 
also a suffering similar to his and that too for the same reason, 
namely, separation from the Lord and yearning to have Him. 
The stark which does not sleep is white in complexion due to 
palor consequent on separation from the Lord. 75 The bird 
kurart (anrtl), which is also called kraunca , cries in distress, 
and this may be due to its desire to have the tulaci of the 
Lord. 76 The sea is restless both day and night, does not 
sleep and is reduced to the state of liquid on account of the 
longing to seek the feet of Sri Rama. May this sea become 
happy unlike her. 77 The wind which does not remain stable 
anywhere at any time moves through the sea, mountains and 
sky and must be feeling intense pain in the limbs while going 
in search of the Lord. 78 The cloud sheds tears in the form 
of rain as it is not in a position to be with the Lord. May ii 
prosper with its sufferings removed. 7 * The moon which is 
in the form of a crescent shows its state of waning as it is 
emaciated by its love for the Lord. 80 Darkness, which is 
not tolerated by the lovers, is fancied to be harassing the 
lovers. May it become freed of cruelty. 81 The canal, 
with its black waters, flows night and day, thereby showing 
it* condition which has become miserable by its love for the 
Lord. 82 The lamp which is burning is considered to be 
heated by separation from the Lord. 83 The bride is not able 
to tolerate the roar of the sea. She fancies that the sea is 
angry against God who had churned it and extracted nectar 
from it. The sea likes to get it back, but being unable to 


14. ibid. 3.8. 

TV ibid. 2.1:1. 

TA. ibid. 2.1: 2. 

77, ibid. 2.1: 3. 

7ft. ibid. 2.1:4. 

70 ibid. 2.1 : 5. 

10. ibid. 2.1: 6. 

II Ibid. 2.1:7. 

IV ibid. 2.1:8. 

II Ibid. 2.1:9 
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do so, turns its anger against the beloved of the Lord, for 
the reason that she lias fascination for His fulaci. In order 
to take from her the bangles in her hands, the sea ebbs and 
challenges her . 84 The gentle wind carrying with it the 
fragrance of the jasmine flowers, the kufinci type of music, 
the even-tide and red clouds, torment the bride and make 
her lose all hope of happy life 85 The intense experience 
which she had is vividly described 86 Even ;it the time when 
the cows return from grazing fields she docs not find any 
indication of getting at Him . 87 The gentle breeze brings 
with it the smoke of the fragrant aloe wood, the twang of 
the lute called yal , the note ‘p ’ 88 {poncama) and the cool 
sandal paste and wages war as it were with her weak person . 89 
She could not sland the mellifluous notes of the flute when 
played by Him . 90 This decad 91 is brilliantly and artistically 
perfect in as much as it follows the previous decad which is 
devoted to sending a message to the Lord. The mind of 
the lady which is anxiously awaiting the Lord is not only 
disappointed but positively tortured by the many factors that 
influence the sensuous desire. 

To the lady-love, the limbs cease to function followed 
by fainting and unconsciousness and the body remains like 
a log of wood. Oppressed by the thought of separateness, 
her mind is plunged into gloom and is emptied of all content 
resulting in the feeling of utter distress and agony. The 
will is completely paralysed and it becomes passive, impotent 
and inert. Spiritual distress, as we know, is more intense 


84. T.V.R. 51. 

85. T.V.M. 9.9:1. 

86. ibid. 9.9 : 3. 

87. ibid. 9.9:5. 

88. This is one of the seven notes in Indian music and it is held that 
it could inflame sensuous love. 

89. T V.M. 9.9: 7, 8. 

90. ibid. 9.9: 8. The Bh5g. P. (10.21) describes vividly how the goplx 
became completely powerless on hearing Krsna’s playing the flute, 
cf. PeriyS|. Tm. 3.6. 

91. ibid. 9.9. 
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than what is expressed through the mind-body as it is soul 
sickness leading to soul torture 92 The bride is over-powered 
by the sense of unworthiness and sinfulness which ends in 
remorse and prayer for forgiveness. Her lover overflows her 
inner being 93 and her spiritual cry assumes cosmic dimensions 
and is heard even in the world beyond the sphere of samsara 94 
By utter self-naughting and with the feeling of her nothing¬ 
ness, she surrenders herself to his mercy without any 
hedonistic or utilitarian considtrahons. 9? The Ma\an could 
not resist the call of love of His beloved and claim for 
reunion. Now again the samslesa follows and both the 
Lover and the beloved rush into the arms of each other and 
are lost in ecstasy. .The rapture of communion overflows 
from the inner springs and inundates the senses. It is there¬ 
fore more delightful than all the tastes, smells and sounds 
which have a sensory origin. Now her Kannau again dis¬ 
appears. 

This time the distress due to separation from her Lover 
deepens into depression bordering on despondency. The 
bride’s self-feeling is wiped out and she drops into passivity 
by the growing feeling that she really has, does and is nothing 
The anguish due to sudden disappearance shakes the soul to 
Its very depths and what is called dark night in the language 
of mysticism sets in. The shades of night fall fast and the world 
Is wrapped in utter darkness and all persons sink into sleep. 
The bride alone is awake in the long awful night bemoaning 
her forlorn condition 96 In a state of desperation she thinks 
of suicide like Slta 97 in the A&oka Vana and soon she 
recollects that she has no life or will of her own as the Lord 
elone is her life and sustenance. Kantian is the food she 
eats, the water she drinks and the betel she chews; in other 
words, He alone is the source, sustenance, and satisfaction 


92. ibid. 6.5. 

91. ibid. 10.3:2. 

94. ibid. 6.9; 7.6. 

9V ibid 6.10 

96 . ibid. 5.4:1,2. 

97. ibid. 5.4: 3; cf. Rffm. Sundara 25:19. 
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of life (< dhSraka , poqaka and bhogya ). 99 Bui her soul-hunger 
and thirst are not satisfied by the cunning Krsna. The game 
of hide and seek played by the Muroli-dhara can be known 
only by knowing the Mayan or the player of the game." 
The tormenter is, however, elusive as usual and the bride is 
unable lo give vent to her state of torment. So she portrays 
the tragedy of love’s labour lost dramatically in the guise of 
the mother, maid-companion and messengers. 

In the words of the mother she sighs for Him day and 
night . 100 The loss of complexion of the bride afflicts her 
maid-companion who asks whether the Lord is justified in 
afflicting the beloved under the pretext of affording protec¬ 
tion . 101 The maid-companion depicts the love-lorn condition 
of the bride to be beyond the scope of finding out remedies. 
Having lost herself to the Lord at Tolaivillimahkalam she is 
speechless and her intense suffering is revealed by her tears . 101 

The bride's maid-companion reports to the mother the 
details of her God-intoxication 103 Her heart melts like wax 
and lac . 105 In her Divine madness, she embraces the burning 
wind and fire thinking that they are paranedtis and seeks the 
sea as her blue-hucd Lord . 105 Her similar behaviour is 
portrayed in this decad . 106 

The bride is described by her mother as talking about 
herself as having created the world which is surrounded by 
the seas, as having entered into it, as having received the 
world, as having lifted it up and as having kept it within her¬ 
self. In other words, the bride feels the absence of the Lord 


98. ibid. 6 7:1. 

99. ibid. 7. 5:9 

100. ibid. 4.2 

101. T.V.R. 33; cf.ibid. 62. 

102. T.V.M. 6.5:1. 

103. ibid. 8.9. 

104. ibid. 2.4; 3. 

105. ibid. 4.4; 3. 

106. ibid. 4.4. 
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and tries to maintain lierself against this sudden affliction by 
trying to imitate the Lord's exploits . 107 She created the 
lores, showed them, kept them herself and is herself the 
essence of the lores . 108 She is herself the five elements ,! 09 
the activities of all the three limes, the enjoycr of such acts 
and the creator of those acts . ,?0 She protects the worlds, 
lifted up the Govardhana hill, killed the demons, protected 
the Pandavas and churned the ocean . 111 She herself did the 
feats of Kr$na . 112 She is herself the relation of every 
person 113 and herself every deity . 1,4 She is the dispenser of 
justic, and herself the primordial person . 115 

When the bride, who had on previous occasion the 
intense experience of the Lord, suffers and this incident of 
experience is not known to the mother of ihe bride. The 
mother apprehends the possession of evil spirit and calls the 
sorceress to find out the cause of her daughter’s illness. 
The sorceress explains that an evil spirit had taken possession 
of the bride. The devil dancer is requested to perform the 
dance (which is known as ’ veriyaftu 5 in Tamil Literature) for 
driving the evil spirit away* The mother is in a mood to 
consult the medical materialist thinking that her daughter’s 
madness is due to hysteria or possession by evil spirits and 
seeks to remedy the disease by propitiating them with the 
offer of flesh and toddy. But the maid-companion advises 
her not to resort to such a method as the real malady is some¬ 
thing different and the possible cure is to recite the praises of 
God or sprinkle the feet-dust of the God’s devotees . 116 
Spiritual malady can only be cured spiritually. Thereupon 

107. ibid 5.6: 1; V.P. 5*13: 23: Bhag. P. 10.30: 18 to 23. 

I0H. ibid. 5.6: 2. 

109. ibid. 5.6: 3. 

110. ibid. 5.6:4, 

111. ibid. 5 6:5. 

112 ibid. 5.6; 6. 

Ill ibid. 5 6: 7. 

114 ibid. 5.6: 8. 

115. ibid. 5 6: 9, 10. 
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the maid-companion interferes and remarks that the sickness 
to the lady is concerned with her love for the Lord and is not 
in any way due to any evil spirit. She asks the devil dancer 
(velan as he is called) to stand aside and suggests to the 
women folk that the remedy that should be adopted is putting 
on the bride the tulaci uttering the mimes of the God while 
doing so . 117 This aspect of the description of the bride's 
suffering is called ‘verivilakku' in Tamil literature; the same 
is described in another verse 118 where the wfaci garland or 
tulaci leaves, or the tulaci twig or its root or the mud where 
it grows shall be placed on the suffering bride. The words 
1 conch ’ and ‘ discus' could be uttered into her ears to remove 
her illness . 1,9 Or, prayers in praise of the Lord's feet would 
be a suitable remeday to her malady . 120 They could also bow 
to the devotees of the Lord . 121 

When there is no response to her irrepressible and 
yearning love, the mood of the bride changes from despon¬ 
dency to defiance. Reaction soon sets in and passivity 
changes into an invading and assaulting mood. Love takes 
the offensive and becomes flaming and fierce, and, in the 
agony of disappointment and despair, the bride resolves to 
resort to the ultimatum 'maial anal*. She gives up all canons 
of her modesty and fear of public opinion and openly de¬ 
nounces Him for his cruel desertion, rebukes his cruelty and 
exposes his treachery . 122 When love’s labour is lost, by not 
being responded to, its fierceness bursts all artificial bounds 
and the lover is publicly chid for his faithlessness. But her 
feminine love reasserts itself and the mood changes from 
reprisal to remorse and ionging for reunion. Every trace of 
self-feeling or egoism is now uprooted. The bride is wearied 
of earthly life with its fleeting joys and woes. She spurns 
physical love as a perishing pleasure and a dream; she now 

117. T.V.R. 20. 

118. ibid. 53. 

119. T.V.M. 4.6 2. 

120. ibid. 4.6: 3. 9, 10. 
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longs for eternal b!iss. The Lord of love seized with soul- 
madness enters into her whole being , 123 communicates His 
joy to her and makes her pulsate with joy. The joy of love’s 
embrace is inescapable and irresistible and the bride is 
immersed in divine deliciousness and the thirst of ages is 
satisfied. The joy of unitive experience is not in the loss of 
personality but in personality. Sensation, form and self 
, melt into Him, and finite thought expires in infinite bliss. 

The bride gets estranged from the Lord and asks Him 
to give her back the balls and the pebbles with which she used 
to play and get away from her. She knows His selfishness . 124 
The women like her get themselves lost to Him whose eyes 
and smile arc bewitching There are the women in Gokulam 
who could be fascinated by the sound of His flute, but this 
bride is no longer bound by His faithlessness. He may go 
away and play on the flute while tending the cows . 125 He 
need not any longer utter His false assurance to her. There 
may be other women who could listen to them. The bride at 
the same time feels her helpless lot and could not but express 
her admiration for those women who would enjoy His 
embrace . 126 Even the selves who are free from worldly life 
cannot know the tricks of Him who is asked by her not to 
utter any word to her . 127 He need not also exhibit His 
attachment to her brids such aspiivai and parrot . 128 He shall 
not keep with Him her playthings. His behaviour to them 
is childish. He need not force Himself to join the company 
of hers and her friends . 129 She warns Him that her elder 
brothers would give Him blows with stick, if they were to 
know His sports with her and deceitful utterances . 130 When 
she is called by her companions for sports, if He too were to 

123. ibid. 2.5:2. 

I.M. ibid. 6.2:1. 

125. ibid. 6.2: 2. 
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present Himself amidst them unexpectedly, then those who 
do not approve His presence there would only blame her and 
her companions . 131 She and her friends, while they were 
playing, requested Him to take the food which they prepared. 
He came there and kicked off the food they cooked (just a 
piece of sport). He is not therefore known to have done her 
any helpful act . 132 The bride identifies herself with the cow- 
herdesses in Gokulam and refers to their lot which has been 
one of teasing at His hands . 133 

The bride finds it difficult to remain in her place with 
the experience of the Lord’s presence within her. She 
expresses her resolve to proceed to Tiruppfcreyil a place abound¬ 
ing in Vedic recitations and where the blue-complexioned 
Lord Kr?na dwells . 134 She could no longer remain bashful 
and control herself . 135 There is no purpose in her mother 
chastising her, as she is lost to Him in her admiration of His 
wondrous acts .' 36 She requests the elderly ladies to take her 
there . 137 Her mind left her and had gone to that shrine and 
has not returned. As her mind could not be brought to her 
by any one, she chooses to go after it and reach that shrine . 138 
All the women had scandalised her for loving the Lord. The 
bride tells her friend that she could not describe the intensity 
of her love She could only indicate its depth as pervading 
all the sky, the world and seven seas . 139 She asks the elderly 
women not to console her and comfort her to forget the Lord, 
as her mind and control of the self are not there with her and 
as such their efforts would not bring forth any result . 140 
The Alvar, who is in the role of the bride, refers to his 
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having lost himself to the Lord several years ago. She would 
wander.about the cities and countries in search of it. The 
intensity of her love for Him has made her deprived of the 
sense of bashfulness . 141 

Then the Lord presented Himself to her mind, remain¬ 
ing invisible to her physical vision. She is not able to bear 
the sight of His two eyes which pierce her and make the 
foundations of her existence shattered. She feels that the 
two eyes of the Lord are actually two causes to bring about 
the death of the women of her type. She is not also sure of 
their identity, The eyes present themselves in all directions as 
if there are the fresh blown lotuses . 142 His nose is so charm¬ 
ing that it could be imagined to be the creeper of the divine 
desire-yielding tree. It is shining there as if it were an un¬ 
changing flame of a lamp . 143 The lips of the Lord appear 
to be unique kind of fruit As she could not taste it then 
and there, she imagines that the lip could be the concrete 
form taken up by her sins. It can rather be treated as a 
fully developed place of coral. She could not decide its 
identity but could state definitely that His lip presents itself 
on every side wherever she turns and tortures her life . 144 
Could these be the two blue-hued bows to bend and strike 
the women in order to attract them towards Him? Or, are 
these the Cupid’s bow of sugarcane? They are the eye-brows 
of the Lord, the father of Cupid which are bent upon taking 
away her life . 145 Can this be the flesh of lightning which 
is but enduring with the red glow? Or, is this the cluster 
of pearls that slay her? Her life is tormented by the gentle 
smile of the Lord who lifted the Govardhana hill . 146 These 
are perhaps the sprouts of the shape of the fish, presenting 
themselves to women, and demons and suggesting that they 
could live on them. Ah! these are the Lord’s ears with 
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crab-shaped ornaments that ceaselessly affect her life . 147 
This is another aspect or thing which could not be presented 
to draw another’s attention. It is perhaps the moon crescent 
in shape and so rising during the eighth night in the white 
fort-night. Or, it is the poisonous leaf for those who have 
become weakened with love. No, it is the forehead of the 
Lord which is affecting her soul to end her life . 148 These 
limbs which are peerless form His face and have taken away 
her life . 149 Here is the mass of threads blue in hue with 
darkness pervading the world rolled to form them. No, 
it is the lovely tresses of the Lord . 150 Her mind is captivated 
by the lustrous crown on His head and so she could not be 
dissuaded from loving Him. There was no purpose also in 
chastising her for beholding the Lord in the open . 151 The 
Lord who ^ could not be visu ilised by any one including 
Brahma, Siva and Indra, presented Himself to the Ajvar’s 
mind whose description is called uruvelipafu or uruvelittpffam 
(hallucination}. A mere impassioned depiction of the sight 
of the Lord is hardly found elsewhere except in another 
part of TiruvZymoli 152 While in one part 133 the auspicious 
form of the Lord is experienced by the bride filling up her 
mental vision, the other part 134 shows the same experience 
of the Lord in all His entirety of the infatuating limbs 
which the Ajvir finds in the area form of the Lord at Tiruk- 
kuruhkuti. Rather a could be said that the pleasant 
experience which was had through, the area form whose 
worship falls in the fifth centum of the work is repeated 
as the result which is depicted in the seventh centum. 

The bride refuses to be dissuaded by those who are 
interested in her welfare and her setting her mind on the 


147. ibid. 7.7:6. 

148. ibid. 7.7:7. 

149. ibid. 7.7:8. 

150. ibid. 7.7:9. 

151. ibid. 7.7:10. 

152. (bid. 5.5. 

153. ibid. 7.7. 

154. ibid. 5.5. 




BRIDAL MYSTICISM 475 


XX ] 

Lord. She expresses her helpless condition by referring to 
the enchanting area forms at Tirumalai , 155 Perunkulam 156 
and Tirukkutantai . 137 She is prepared to wait for any number 
of ages to get at Him . 158 At last, she states that her mind had 
reached His feet . 159 

A decad 160 in the eighth centum depicts how the bride 
is reported to her mother by her maid-companion to be 
uttering the name of the Lord in His area form in the shrine 
of Tiruppuliyur at Kuttanatu (Kerala Stale) and singing His 
praise. The bride’s experience of this Lord is evident from 
her red lips. This decad has significance for the utterence of 
His names which a devotee is to repeat when he gets the 
vision of the Lord. TiruvallavaJ rich in the atmosphere of 
Vedic rites enthralled the AlyZr-nayaki who longs for the 
sight of the feet of the Lord 161 to wear on the head the dust 
of His feet, 16 - to behold the nectar like Lord 163 and to wor¬ 
ship His feet , 164 or at least the flowers ndorning them . 165 
She is eager to worship Him 166 and utter His names 167 

The happy union with the Lord is not likely to last for 
the bride, as there are occasions when temptations would 
thwart the balance of her mind. The notes, cooings and 
shrieks of birds like female cuckoos, hens, kraunca 3 puvai* 
parrots, bees and tumpi and cranes arc likely, together with 
the blue clouds, to bring her out to the material world and 
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make her suffer- These are the factors that obstruct the life 
of a devotee who enjoys God’s presence^ The bride does not 
have any attraction for them as she had before having union 
with the Lord. She carefully avoids such distractions by 
recalling the happy time she had in His company and by 
recognizing that she had become His object and so could not 
deflect from such noble thoughts that fill her . 168 It is but 
fitting that the bride's thoughts of this kind should be depic¬ 
ted in the ninth centum which deals with the factors that 
prevent the devotee from getting at the Lord. 

The bride is unable to bear the separation from Him 
who had gone out tending the cows and the time of His 
departure from her place is indicated by the chirpings of 
koels f peacocks and other birds. She finds it difficult to 
spend the day time wuhout Him and so calls Him as relent¬ 
less . 169 She who had the intense delectable experience of 
having a slight embrace with Him realized that this was only 
a dream experience. The agony cuts the vitals of her body. 
She therefore asks Him not to follow the cows for tending . 170 
She could not contain herself while recalling the sweet nectar¬ 
like utterances of the Lord 171 The evening time had arrived 
wafting the fragrance of the fresh-blossomed jasmine flowers. 
She yearns to have the embr.ee with His chest shining with 
the lustre of the kaustubha . She desires to taste His kiss and 
wants His tender hand placed on her head 172 She shudders 
to think of the encounter He would have with the demons 
while in the forest . 173 She n not jealous of Kr^na enjoying 
the company of many beloveds She desires that He should 
not go to the forest to tend the cows 174 This may appear to 
be unnatural and opposed to the feminine intolerance at the 
possibility of the husband’s allowing a woman other than his 
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wife to share his love. This passage occurs in the conclud¬ 
ing centum which deals with the factors that prevent the 
result from getting fructified and where the Ajvar’s experi¬ 
ence of the Supreme Deity is depicted. The bridal aspect of 
the life of the mystic dominates this decad but yet is not 
altogether free from the undercurrent of the bride’s being 
primarily a devotee of God. As a devotee, the Xjvar should 
aspire to join the host of other devotees and enjoy the com¬ 
munion with the deity together with them. This enjoyment 
has some likenesses in the conjugal happiness but is not non- 
different from it. This reveals that the Ajvar is not completly 
unaware of his identity, though he has then the mystic 
experience. This fact is confirmed by the last verse of a 
decad stating the result following from the recitation of the 
particular decad in question. 

In the setting of a k9vya, the Tiruviruttam depicts the 
bride’s love in separation. The rise of the moon creates.a 
longing for the bride to have the company of the Lord and 
therefore becomes intolerable and as if this is not enough, the 
gentle and cool breeze blows aggravating the mental agony of 
the bride.' 75 The night which takes the full sway over the 
world after sunset creates pitch darkness adding strength to 
the suffering of the bride in separation. The shriek of the 
kraunca bird and the roar of the waves of the sea kindle the 
passion of the bride and make her more miserable. 176 That 
the wind which is cool as it blows, is experienced by the 
bride as hot 177 and the same becomes bearable to her when she 
gets for her use the garland of tulvci which was worn by 
Him.' 78 The mother of the bride is much worried as to what 
would happen to her daughter who takes the wind and moon 
ns scattering the sparks of fire. 179 The same wind creates an 
agreeable and pleasant touch to the bride in the company of 
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the Lord. 180 The dark clouds roar from the sky as if asking 
whether there is nny woman who could have self control. 
The mother of the bride feels her daughter’s plight and 
wishes for the removal of heT distress, particularly because 
the bride has become the target of public scandal upon her 
having given expression to her love for the Lord. 181 

From times immemorial,the lovers when they could not 
get at each other for some reason or other, used to send a 
message of their love to each other. There were more cases of 
men sending the message to their beloveds. 182 The service of 
Hanuman as a messenger and that of the swan in the case of 
Nala and Dhamnyanti are too well known. Rukminl sent a 
delightful presentation of her love to §rl Kr?na through a 
brahmin. 183 What is strikingly significant here is the nature 
of sending the massage. Epistles appear not to have been in 
much favour. Oral messages served the purpose. 

Regarding the selection of the messenger, the lovers 
were not wise enough to find out in advance whether the 
particular messenger whom they had chosen would have the 
ability to deliver the message. For instance, the love-lorn 
yak$a is made by Kalidasa to select a cloud as his messenger 
to convey the tidings to his beloved far away at Alaka in 
the Himalayas. The poet himself discusses the propriety of 
such a selection and answers that the lovers in separation 
could not make a discriminate selection from among the 
animate and inanimate beings. Such an explanation was not 
found convincing to the poets of the later age. However, it 
must be borne in mind that the lovers whose hearts are filled 
with the sorrowful feeling that they are suffering on account 
of the separation from their lovers usually fall into a reverie, 
a mental condition which is of absorbing interest. They are 
then alive only to the miserable plight in which either or both 
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of them are placed and are not aware of the correctness or 
otherwise of their undertakings in the external world. How¬ 
ever, they are not forgetful of the rol:s which the messengers, 
whom they choose, have to play. For instanoe the yak§a in 
the Megaduta is concerned with his eagerness to send a 
message and continues to touch upon the route in which the 
cloud should pais on its way to Afoka and how it should 
deliver the message to his beloved. Since it is the mental 
attitude that prompts the lover to send the message, the lover 
is not prepared to verify whether the message has been 
delivered nor does he wait for the delivery of the reply from 
his beloved. The lover is satisied that the message lias been 
sent and there was no need on his part to worry about any 
further. 

The Alvars also follow the same literary tradition in 
their poems. 184 The bride sends messages of her forlorn state 
to the beloved through the cloud, and birds like the swan 
and the cuckoo, the heron and the bee. 185 The sky has His 
blue colour. The bee drinks the Divine ambrosia. The 
cuckoo coos and woos Him. The parrot repeats His name. 
The skylark soars towards Heaven. The swans are spotless 
like lilies. Nature itself shines in His light and reflects His 
glory. They are thus fit to plead lor her and say that her 
sin is not so sinful as to forfeit His mercy, 186 and that the 
lady-love (heroine) is mad aft^r Him, 187 and that her life is 
His. 188 The Nayaki , in her excessive God-intoxication, 


184. According to a Tamil verse from /rattinac-curukkam swan, 

peacock, parrot, cloud, pflvai, maid-s;rvant, koel mind, breeze, 
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imitates Him with all His cosmic glory (manifestation) and 
power (saktl) 1 * 9 The bees are chosen by the Alvar in his 
love for the Lord as the messengers, because they are more 
likely than others, to get attracted to the flowers adorning 
the Lord’s feet or to the feet themselves as they appear 
like lotuses. The rather fast-flapping wings would carry 
them to the Lord at the shortest time possible when they 
start to go to the Lord. They are requested by the bride 
to all the words composing the message in order to convince 
her about the accuracy of the expressions. 190 

It is significant to find that Nammalvar begins his 
bridal mystic experience with sending a message to the Lord. 
The cranes, which are white in colour, feed the young ones 
searching for food from early dawn, and fly in the sky and so 
are chosen here as the messenger.' 91 The bride asks the bird 
to be her messenger and if it is taken up and put in the cage by 
the Lord, as Naja tried to do, 192 the bird must consider itself 
to be fortunate to be with the Lord. 193 The koels which 
could utter some sweet expressions are then addressed. 194 
The swan, which is happy with its consort, is asked to go 
to the Lord and tell Him of her condition. 195 The kraunca 
is asked to tell Him that she would be deprived of her life 
because of Him. 196 The heron, 197 the bee, 198 and the parrot 19 * 
are then addressed in almost a similar strain. The small 
bird called 'pxivai' did not convey the message and therefore 
is asked by the lady to go away from her. 200 If the wind 
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doc* not find it convenient to be the messenger, it is asked 
to do away with her life. 201 At last, the mind is asked to be 
the messenger and convey her misery and remain with Him 
for ever. 202 The AlvZr-nayaki, while adopting the means 
to get at the Lord at Tiruvanvantur, asks the cranes to make 
clear to Him her earnestness to be with Him. 203 The stork, 
the swan, the koel , the parrot, the puvai, the bee and the 
host of other birds are all addressed to proceed to the Lord 
and tell Him that she is one among the many whom He has 
to protect. 204 

There are other aspects which are of interest in the 
matter of the lover’s sending messages. The mind was taken 
to be innocent, and as belonging to oneself and therefore 
Kent to Him. It is still roaming about God and has not 
returned to the bride with any news from Him. 205 The swans 
and the herons are chid by the bride for not having gone to 
the Lord. 206 The male swans are spending their time in the 
company of the female ones without taking the message of 
the bride to the Lord and they do not show any sympathy for 
the woman in suffering. 207 The clouds too which proceed 
towards the Tirumalai hills do not oblige the bride. 208 

It is not correct to hold 209 that the bride sent messen¬ 
ger* to the Lord in His vynha , 210 vibhava , 211 paratva and antar - 
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102. ibid. 1.4:10. 

201. ibid. 6.1: 1. 
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yZmin 213 and area 212 forms of God. The decad 1.4 of the 
Tiruvaymoli does not contain any reference to the vyuha 
aspect of God. On the contrary, it contains a reference to 
the vibhava aspect 214 The decad 6.1 is mainly devoted to 
the area form, with a significance to the vibhava aspect. 215 
The decad 6.8 refers to vibhava 216 and contains no reference 
to antaryamin . The decad 9.7 does contain main references to 
the area form and makes a single reference to the vibhava 217 
form and in this respect, it is not different from the decad 6.1. 
In this context it is better to bear in mind that Nammajvar 
begins Tiruvaymoli , his magnum opus, with reference to the 
para form of God. Though the area form gets a special 
treatment at his hands, he treated all the forms alike and 
evolved a synthetic view of them and as such the para aspect 
is referred to in all the four decads under reference. Rather 
it must be admitted that para , vibhava and area forms get 
treated in these decads among which two ?18 were mainly 
intended to treat the area form. 

Bridal mysticism is thus a mental process which trans¬ 
ports the mystics of either sex to a plane above the physical 
one, where the feminine features of enthusiastic surrender 
and passivity dominate without reference, however, to the 
external bodily features of the female sex. Love for God is 
akin to the love which a woman has for her choice among 
men (purusa), with the shift of accent to Purusottama. Purusas 
are many and so each has a beloved but Purusottama is only 
one and it is but natural that others, who are different from 
Him, should be His beloveds. Carnality is not completely 
overcome in conjugal bliss at the human level while it finds no 
place in divine love. Therefore both men and women are 
divested of their awareness of their bodily features denoting 
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sex and have only the feminine tendencies as far as love is 
concerned, Single-centredness in love, pining away in the 
absence of the husband, intensive emotional feeling and 
silent resignation to the circumstantial powers mark out 
feminine love of a woman and in the higher degree determine 
the love of Ood. There is rather nothing like love of manly 
nature. There is passion of the overbearing type accompanied 
by resoluteness and violence to bring everything under subjec¬ 
tion and this is the masculine trait of love which lacks in 
emotional feeling. Devotion is emotional and also must be 
treated as feminine. It is therefore that through this aspect 
of mysticism that a poet-devotee finds better scope to give 
vent to his feelings of passion and love for God than in the 
prosaic form of poetry. 



Chapter XXI 


THE WORSHIP OF THE DEITY 


Mystic experience is not the only kind of religious 
experience. The intense kind of that experience does not 
last for long duration of time. Intensity or reverse of it, 
which characterizes the religious experience, is not acquired 
by the mystic through conscious efforts nor does it admit 
of development through practice and training. It is a gift 
from God and the mystic is to remain only awaiting for 
receiving it. Such being the case, the mystic has more 
occasions when he is aware of the stormy and disturbing 
world. The experience which he undergoes creates on 
occasions, when he is without it, a passionate longing to 
have it again. Mindful as he is of his inability to work for it, 
he feels the imperative need to pray and request for God’s 
grace. The unscaleable dizzy heights of the Godhead and 
the ineffective and inefficient lowliness of the self reveal to 
the mystic that the flow of the Divine Grace has always 
a downward motion to inundate the rather uneven human 
frailities and relieve the selves of the parching of life here. 
He cannot on account of his natural incapacity raise himself 
up even to make an effort to go half way and receive the 
benign favour. He is not however forbidden from taking 
to such methods, which lie within his limits and power, to 
work for deserving Divine Grace. 

The efforts of God-realization though of temporary 
duration are seen in the abolition of personal conciousness and 
in the realization that there is a Personality much vaster and 
much more powerful than his own. Any action that is to bo 
undertaken or carried out by the individual is the action of 
God Himself prompted and accomplished by Him. The 
self is no longer desirous of any objective. It feels energetic 
and enthusiastic about life and life’s purpose. It is rid of 



XXI ] THB WORSHIP OF THB DEITY 485 

(he sense of possession and egoism. 1 In the most ideal spirit 
of God-intoxication, Nammalvar asks people to give up the 
possessive and egoistic attitudes. "Reach the Lord*, he 
says, "tearing of the roots of the attitudes of 'You' and 
• Your' ", 2 The mystic saint should have perforce used the 
words 7' and ‘ Mine which stand for ahahkara and mamakSra. 
He tries to avoid using them, as it would smack of himself 
becoming guilty of having such attitudes, Hence he care¬ 
fully worded the expressions as Tow 5 and ‘Your. If 7’ and 
'You' and ‘ Mine 1 and 'Your' are combined togther as fit to be 
shunned, it is easy to understand that this leads to the 
realization that as there is nothing as * Mine 5 or 'Your', every¬ 
thing must belong to Him and not to him or them. As 7’ 
and 'You' are required to be suppressed, He alone remains 
in the world. So much so, this concept is helpful to realize 
the ultimate tenet of the Vaisnavite school that everything 
including 7* and 'You' and therefore 'He' or 'She' or 7/’ also 
should belong to Him. This shows further that every being 
animate or otherwise exists only for Him and so deserves 
the name kesa while He is sesin . 

Every thought, word, or deed that is undertaken by a 
being is really prompted by God and belongs to Him, the self 
being only a medium for that thought, word or deed con¬ 
cerned. The responsibility for this therefore rests with God 
and the self which realizes this is actually not afraid of any¬ 
thing nor is it overburdened by anything. The self cannot 
therefore operate its senses on anything for deriving personal 
gratification. Hence the need to control the senses. 3 This is 
the surest method for self-renounciation by the self. The 
difficulty in controlling the senses which drag the self as they 
choose points to the lowliness of human effort and to the 
need to practise humility, leaving one’s self to the care of the 
Lord who alone could bring those senses under control. The 
desire for the sense objects and their transient pleasures are 
the root causes for karma in action. Visaya kama is the 
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desire for the object of senses, and its satisfaction is momen¬ 
tary and fraught with pain in all its stages namely originating 
in pain, mixed with pain, and causing pain. The primary 
cause of suffering is traceable to the desire for the objects of 
sense. While the moth, the deer, the elephant, the fish and 
the bee are drawn to death in the act of gratifying a single 
sense organ, man is allured by the cumulative charm and 
solicitation of the five senses and suffers physical and moral 
death. 3a 

Nammalvar laments variously the hold of the five sen¬ 
ses over him and pleads to God for an escape from it. He 
cries: "How long will You immerse wretched me in the petty 
pleasures of the five senses?- 4 "Why should You still propose 
to keep me awayjfrom Your Lotus-Feet with the five senses 
within wearing me away?" 5 Again he refers to these senses 
as : “Made to struggle day and night with the rival onslaughts 
of the tyrants (of the five senses) ruling over me;" 6 “over¬ 
whelming and blinding me to Truth through five senses ;” 7 
“milling me in the disease of the five senses without prospect 
of cure;" 8 “the five senses which enslave even the Eternals 
(nityasuris)" ; 9 “the five senses which can never be set at 
rest;” 10 and “the five senses which entice every one as though 
they are nectar.” 11 In fact the whole hymn is on the inter¬ 
play of senses; finally the Alvar prays to Him to grant free¬ 
dom from the illusion of the five senses and the meditation of 
His symbol and form. Tirumankaiyalvar also decries the role 
of five senses in him. “I have sought refuge in Thee” says the 
Alvar, “for the five senses press me hard constantly. 5112 He 


3(a). Tiruvenkatak-kalampakam - 27. 
4 T.V.M. 6.9: 
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again says; “While the senses have planted themselves in me 
to give me worldly pleasures, 1 reject them and seek Thy 
protection from them;’ 111 “the five senses harass me and 
spoil my soul; despite my determination for endurance, 
unable to withstand the senses, I reach Thee for rescue i’* 11 
“ the five senses like fierce and strong youths hold me from 
Thee; I have escaped their guard and reached Thy feet for 
deliverance” 15 and “lords over me, the five senses having 
fixed their abode within me, pester me for their gratification 
and will not leave me. I cannot withstand them. At a loss 
as to what to do, I pray that Thou takest pity on me and 
relieve Thus from the cradle to the grave life there¬ 

fore is a will-o'-the wisp. When destiny drags the jiva 
down and subjects it to sorrow, the inner divinity in each 
jtva urges it to choose the way of blessedness, and it drifts 
between destiny and divinity till it decides on mukti and 
becomes a seeker after salvation. 

Like all the poets who preface their works with an 
expression of their unworthiness to deal with the themes 
laken up by them, Nammalvar also does the same. But in 
his case it is not mere conventionality, but springs from a 
real and deep consciousness of his unworthiness to talk about 
God. For in him is seen this expression of humility being 
porceivable throughout all his four poems. The Lord is every¬ 
thing and beyond everything and hence arises the difficulty in 
calling Him by any definite name. 17 It is equally difficult to 
name Him as having particular enchanting limbs or posses¬ 
sions. The Upanisads rightly refrained from describing 
Him, as He is beyond the reach of words and thought. 
Nfimmalvar’s treatment of this matter in the decad under 
reference is a clear confession of his inability to describe 
the incomprehensible nature of the Lord. The greatness of 
lhe Lord is so impeccable that it would be tarnished if even 

II ibid. 7.7: 3. 

14. ibid. 7.7: 7. 
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gods and sages were to worship Him with flowers in their 
hands 18 . To extol Him is definitely an impossibility, for 
there is no object that could bear any likeness to any part of 
His body or aspect of greatness nor could the expressions be 
of any use. 19 All the available literature have only dealt 
with His greatness only to a limited extent. 20 The Ajvar 
appears to convey here that the disparsity between the dizzy 
heights of His excellence and the depths of human frailities 
is so vast that attempt to praise Him or describe Him would 
rather belittle His greatness and would be an apology for prais¬ 
ing Him. 21 His first poem Tiruviruttam begins in a plaintive 
and humble mood by making a submissive appeal to the Lord. 
Again and . again in the course of that poem the saint is 
assailed by a feeling of unworthiness born of a realization 
of his smallness. In moving words he says: “Only great 
orthodox people (vaidikas) can truly claim to bow in all 
humility before Thy dark body and lotus eyes. Therefore, 
they alone are fit to talk about Thee. But here I am trying 
to sing about Thee. Shall I tell Thee what it is like? A 
vast herd of cows is being taken towards pasture-fields far 
away from the village. When, after going a long away, 
tempting and rich green grass is sighted, all the cows in the 
herd send forth sounds of joy. In their midst, however, is 
a blind cow which cannot see for itself those green pasture- 
fields that have been sighted by the rest. Neverthless, along 
with them, the blind cow also bellows in unison. In such 
a manner I also speak of Thee. What else can I say?" 22 
In another verse he refers to the great skill with which Tiru- 
mal (Sriyahpati) gets Himself sung by one like his own humble 
self. He compares himself to the tiny bacillus wallowing 
in a wound in a living body, - living, moving and having its 
entire existence there; how can it know of the entire world? 
The idea embodied here is that he too knows, and can know, 
nothing of God. But he is sure and certain that his words 
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will command attention. Is it not, he asks, an ancient 
custom to attach significance even to the sounds made by a 
lizard? 23 In yet another verse the Alvar says that his 
learning the names of the Lord {Tirunamac-col) is like taking 
a bite out of an unripe fruit for want of a good ripe one. 
For, according to him, only the celestials of the earth ( nital - 
tevar) can claim to pay their obeisance to God in the hallowed 
words of the Vedas (irukkdrmoli ). 24 

In the Alvar’s second poem, Tiruv&ciriyam , the same 
sentiment is reflected in one verse, as its central idea : “Is it 
possible for me to worship those highly exalted Feet of the 
Lord - of that great God of mayo (wonder) ?" 25 The 
underlying idea is that those Great Feet are beyond his 
worship. 

The Alvar’s third poem, Periya - tiruvantati , starts 
with an apology. The second verse can be set out in full 
for our consideration here : 

Tukalvom pajippdm; pukalom paliyom; 

Ikalvom matippom; matiyom ikaldm; marru 
Ehkalmall cehkanmal! drain!; tivinaiyom 
Enkalmal kantay ivai. ” 26 

‘Our praise of Thee amountst to dispraise, nay, even abuse. 
As long as we do not attempt to praise Thee, we at least 
have the satisfaction that we have not defamed Thee. If we 
demean Thee, it is really respecting Thee. If we do not 
pretend to respect Thee, it at least ensures that we do not 
demean Thee. Our own Lord of Love ! O Lord with lotus¬ 
like eyes ! kindly do not get angry. These are all the love- 
antics of ours, - sinners we are of the worst type’. In a 
paradoxical tone, the Alvar talks in a wonderful strain 


23. ibid. 48. 

24. ibid. 64. The phrase 4 irukkarmoli * means the hymn of the Rg . 
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of the wide disparity between the object of the praise on the 
one hand, and the person who seeks to praise, on the other; 
The plural '*we” in this verse signifies the unworthiness of 
mankind as a whole and not himself alone. Barring those 
who never care to utter one word of praise on or worship of, 
God, the saint thinks of the rest of mankind, and on their 
behalf, submits to the Lord how He transcends words and 
is beyond praise. The tone of apology in ‘Please do not get 
angry with us, because we indulge in such behaviour 5 is note¬ 
worthy. And he seeks to justify the lapse by referring to the 
love that impels men to take to praising Him. As he sings 
seven more verses, this feeling of unworthiness overtakes him 
again 27 and in the next verse he addresses his mind and asks 
“who are we and where is worship of Tirumal " ? 31 He 
prefaces this by saying that possibly the eight Vasus, the 
eleven Rudras, the twelve Adityas, and the great Two (out 
of the Trinity, Brahma and Siva) may claim to worship Him. 
“Alas’ 5 concludes the Alvar, “we have to our credit only 
immense faults.” There are other verses in this poem 
disclosing a similar frame of mind.* 9 

The last poem, TiruvQymoli, is a work of mature 
wisdom where is found this sentiment gathering greater 
momentum and is being expressed in several ways. In 
one hymn the Alvar thinks of the superiority and trans¬ 
cendence of the Lord, and in a fit of depression at the 
thought of his lowliness as against His greatness he seeks to 
run away from Him. There he sings: “I of very small intel¬ 
lect hanker to see Him who cannot be known by any one. 

Can there be a greater folly than this? 5530 Unfitness to sing 
of Him is gradually disclosed to be only a corollary to the 
appreciation of the Lord’s unsurpassed greatness, which is 
far above human ken. Similar sentiments are voiced forth by 
the Alvar: “I cannot find adequate and suitable words to 
describe Him” ; 31 “Is it possible to study the glory of the 

27. ibid. 9. 
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lion-shaped Lord ? ,,ia Finally the Alvar says that the Lord 
has made him a medium to sing Himself; it is He that praised 
Himself with His own words. In the A|var’s own words: 
“God has made me a tool to sing the Tamil Prabandham in 
order to make known what even the Vedas have not un¬ 
ravelled;™ the Prabandham of my own words and of my author¬ 
ship is made popular by His efforts and by seeking a place in 
me. He has sung about Himself; 31 taking possession of my 
mind and investing me with clarity about Himself (as the 
Supreme God) He strung garlands of verses from my tongue 
and sang about Himself;™ not being gifted with the ability to 
sing sweetly of His divinity, He took possession of a person 
most incompetent like me blessed me and through my agency 
had the sweet hymns praised all over the world sung about 
Himselfthe Lord of Vaikuntha without getting the fore¬ 
most poet of sweet expressions™ to sing about Himself, 
reserving all the blessings for me, through me sings the best 
verses about Himself;™ one most incapable like me has 
been made his equal, and rendered capable of singing all 
about Himself; 39 I had nothing to forget because I had 
nothing to remember and taking possession of me, He made me 

32. ibid. 2.8: 9. 
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34. ibid. 7.9: 2. 

35. ibid. 7.9: 3. 
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inexhaustible in my utterances about Him ; i0 in return for the 
gift of singing the Tiruvaymoli when my soul triei to find out 
what I can give back, the answer that I get is that even my 
soul is His. Therefore nothing can be too precious to be 
returned to Him ."* 1 

Similar sentiments have been expressed by the venerable 
saint in other places : “Having received the gift of perfor¬ 
ming consecrated service to Him, whatever may be exalted 
position as a result of His having taken possession of my 
most despicable body and given me the understanding about 
Himself, the joy that I would get by exhausting my hymns 
with the devotees of the Lord can bear no comparison to any¬ 
thing else ; 43 having been chastened out of all nirgunas I have 
been ordained to sing the Tiruvaymoli as the food for the 
devotees of the Lord ; 4i seeking a place in me and from there 
He performed the authorship of the great Tamil work, 
Tiruvaymoli ; 44 He took possession of my mind and spirit even 
without the knowledge of His consort near Him and played 
the role of a poet incognito having destroyed the aiuras to 
the great joy of the devas, the devotees longing to know 
more about the Lord, He responded by His becoming myself 
and singing about Himself .” 46 This is all a truly wonderful 
synthesis mingling in itself the humility of the Alvar, the 
unspeakable glory of God, His sport or Ilia by which He 
enjoys Himself, and His grace with which He blesses His 
devotees. 

The moments of disappointment created by the loss of 
God-realization oppress the Alvars to such an extent that 
they do not find fault with God for their sufferings but prefer 
to condemn themselves as having committed sins and not 
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refrained from such evil acts. In moments of self-condem¬ 
nation .Nammilvar, sometimes in desperate moods, cries out: 

"Kirpan kill£n enru ilan munam nalal 
Arpa caranka} avai cuvaittu akanrolinten” 47 - 

‘In the past I never enjoined on myself the task of doing good 
nor did I forbid doing evil. I had been involved in the most 
objectionable ways of life in utler disregard of Thy presence’; 

c, Mevu tanpa vinaikajai vituttumilen 
Ovutal inri un kalal vanankirrilen ,,4 s - 

‘I had not absolved myself of sins capable of harm nor have I 
concentrated at the worship of Thy presence’. Speaking of 
the smallness of his being he says: ‘I am a little man for the 
reason that I am devoid of anything good, but the sins that 
I have committed have made me notoriously big’ - “cilam 
iliac ciriyaneium ceyvinaiyo perital”; 49 ‘I am the most 
despicable of beings shameless for all my deeds. Of what 
avail will it be if I shout for Thy divine presence ?’ - “Nanam 
iliac cirutakaiyen nan ihku alarruvatu enP". 50 He further 
continues and reaches the climax of self-condemnation : T am 
the most obnoxious with no virtues to my credit’ - “Nicanen 
niraivu onrum il€n". 51 About his omissions the Alvar con¬ 
fesses : 

“Itakillen onru attakillen aimpulan vella killeu 
Katavan aki kalantorum pup parittu etta killen” 52 - 

4 I have not done one act of charity; I have not even quenched 
the thirst of those who were thirsty; had I controlled my 
senses 1 would have at least set foot on jnana-yoga ; I have 
not even attempted that. With self-control if I had at least 
gathered flowers for worship at Thy feet 1 would at least 
have set foot on bhakti-yoga ‘I had not done anything 
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capable of good nor had I engaged myself in achieving the 
finest wisdom’ - "Norra nonpu ilen nun arivu ilen”. 53 He 
confesses that he had been a pseudo-devotee: “I had falsely 
flattered Thy appellations as the possessor of discus and 
one with the complexion of the dark gem kindly disposed 
towards me; in this way I had wasted my time in ungodly 
ways”. 54 About his pitiable condition he cries in agony: 
“kotuvinaiyen” 55 - ‘I am the most unfortunate’; “valvinai- 
yeu M 56 - Tam an irredeemable sinner’; “ko^iya valvinai- 
yen” 57 - T am the worst sinner’ and so on. In one of his 
soul-stirring verses the AJvar bemoans his lot: 

“Ankurrn alien inkurr€n allfcn unnaik 
kanum avavil vljntu nan 
EnkurrSnum alien” 58 

-Tam not of those chosen few up above (the Eternals), 
gifted to be with Thee and by Thy side for ever and ever; 
nor am I one of those who spend a happy contented life over 
here (the terrestrials), without any trouble or fear about a 
life or lives beyond Tormented by a passion to obtain a 
vision of Thee I am neither here, nor there, nor anywhere’. 
Even though such a matured and devout soul as Nammalvar 
has described his condition in the above words, the condition 
will truely describe the state of many here who have not 
the courage to be godly and strength of purpose to be saintly, 
but who at the same time are not thoughtless enough to mix 
freely with the world at large with all its temptations and 
allurements. Worldly-mindedness that has been with us 
for ages and the lives untold will not Jet go their ancient hold 
on us, and so the clinging to the flesh and all that the flesh 
is heir to, is present in us in a pronounced degree. At the 
same time, a little intellect, a few spiritual flashes vouch¬ 
safed to us now and then by a merciful God and an environ- 
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meat of religiousness not entirely of our seeking, have 
worked serious havoc with our materialistic stability and 
equilibrium. And hence we are very often tossed between 
one extreme and another and as frequently deadened by a 
morbid feeling of inertia and helplessness. 

Realization of jtva's lowliness incompetence and 
inefficiency to do what is good and to avert what is dangerous 
shows to the self that it is under the gentle control of the 
Lord who is ever ready to redress the miseries of the selves. 
It is beyond the normal ability of the self to carry out the 
vedic rites for purifying itself and to acquire the knowledge 
of reality. The only course open for the self is worship of 
the Lord. The word 1 puja' which is used in the sense of 
worshipping God conveys the meaning of regard with deep 
respect for the perfection of the Lord and affection for the 
Lord’s qualities which are endearing and attractive to the 
self. The words ‘ bhajana * and 4 bhakti ’ reveal the self’s 
awareness and admiration for the Lord and His possession of 
perfection which is unattainable to any one and therefore the 
self's willingness to serve Him. The word 'service which is 
derived from the Latin cognate ‘ servus ’ is closely connected 
in its import with the Sanskrit word l seva. In its primary 
sense, the word e seva J means labour and in the religious 
sense, it means the willingness of the self to offer himself as 
a slave to God. Worship can also be taken to stand for 
penance through love. Worship entails certain observances 
which are like the rigours of penance. Besides pleasing the 
Lord, this leads to the purification of the self. 

This process of spiritual purification or catharsis is 
spoken of as ‘ tavam 9 or penance. Tapas , as Tirumankai- 
yalvar points out, is not merely torture of the body and the 
practice of austerity. 59 It has received its wider treatment 
in Tirukkufal under the caption 'Tufavaram' (ascetic virtue) 
which has been divided into two parts viratam (tapas) and 
jnanam. The spiritual progress is really a spiritual discipline 
which restrains the free license of the mind and utilises its 
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energies in fruitful and spiritual channels. Tiruvajluvar calls 
this process ‘ tufavu' in the sense of renunciation because 
there is renunciation of selfishness. One who has reached this 
stage must have developed the feeling of universal love or 
aruly a child of anpu, the love with which a man starts his 
life’s journey. “Place yourself in the place of others” says the 
immortal poet to explain that feeling of universal love. At 
this stage of human development there cannot be any longer 
the distinction between 'You' and 7’, the ‘ Mine' and the 
'Yours'. The life of renunciation is really the renunciation 
of this duality. It is the full bloom of the personality without 
these restraints; Tapas consists here in putting up with all 
sufferings and proceeding to do good acts to help even the 
dumb beasts. Truth to such a man is the progressive driving 
out of all injury and misery, which is the expression of arul . 
In the spiritual path one may have to undergo suffering, but 
that suffering augments the love and attenuates misery. It is 
this positive feeling which Tiruvajluvar expresses it in a 
negative way in terms of its effect: m Urfa noy ndfral uyirkku 
urukan ceyyamai , arfe tavattirku uru mf>0 — ‘the nature of 
religious discipline (tapas) consists, in the endurance (by 
the ascetic) of the sufferings which it brings on himself, and in 
abstaining from giving pain to others.’ If the possitivc aspect 
of tapas is forgotten and emphasis laid only on its negative ele¬ 
ment, it reduces to nothing more than self-torture; it cannot 
be called a mere discipline. 

In the absence of intense and deep love, the tapas 
becomes cruel, Bhakti is for the sake of bhakti and it has 
its fruition in absolute self-surrender to Bhagavan as the 
updya or means and the upeya or goal. In other words 
in this path of love the means and the goal are nothing but 
Bhagavan. The self enters the service of the Lord not owing 
to merely the attraction of His auspicious qualities but owing 
to its own real nature also. The devotee recognises God as 
his only Lord and serves His will, as such service is the only 
goal of religious experience and constitutes the highest joy of 
life. He longs to see the beauteous form of the Lord with 
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the eye of the soul and hear the music of love with the 
spiritual ear. He does not seek any other fruits as gifts from 
God, but the Giver Himself. Periyajvar says: “Now that 
I have the austerity (tapas) of rendering service to Thee, it 
would be detraction from Thy glory, if I were hereafter to 
stand with bowed head in front of the house of any 
other. Kindly note.- 61 The Alvar has also pointed out that 
there will be no activity for securing other things (upadSna ): 
“T will not beg of Thee food for eating or cloth for wear." 62 
Nammajvar will never adore any deity other than Bhagavan 
even in his thoughts. 63 “My thoughts” says the saint again, 
“are never with any deity other than the Lord. The omni¬ 
scient Lord is aware of this.” 64 Poykaiyalvar says: “The 
mouth will never sing the praise of any one other than the 
Lord.- 65 


The primary requisite for undertaking the act of 
worship is the purity of instrument (karana) which is 
employed for the purpose. In the absence of purity, the act 
itself becomes insincere and also would be ostentatious. 
Worship is through all the trlkaraqas - body, speech and 
mind. Nammalvar says that he has dedicated his mind, 66 
his speech 67 and his sensory organs 68 to the services of the 
Lord. 69 Those who keep the Lotus Feet of the Lord both on 
their lips and mind will be relieved of old age, birth and 
death. 70 Poykaiyalvar says: “My lips will not praise any 
one except the Lord; my mind will not render service to 
anyone except Him; nor my ear will hear any body’s 


61. Periyi!. Tm, 5.3: 3. 

62. ibid. 5.1:4. 

63. T.V.M. 4.6:10. 

64. ibid. 7.10: 10. 

65. M.Tv. 11. 

66. T.V.M. 3.8:1. 

67 ibid. 3.8:2. 

6S. ibid. 3.8: 3, 4, 5. 

69. ibid. 6.5:11. 

70 ibid. 3.3:9. 
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name except His", 71 and again M one with control of one’s 
mind and with discriminate understanding of SwUmi-Dasa 
relationship will be willingly inclined in search of God’s 
Feet as a calf docs in search of its mother cow. M 72 Mind is 
much more important than the tongue and the body, for it is 
the mind that moves them. Namma|vir therefore advises 
us to devote our mind in worshipping the Lord day in and 
day out; 73 and that too with pure mind. 74 He is sure that 
the Lord who has taken His abode in his mind will not 
shift. 75 He refers to the devotees as those who contemplate 
the Light of light in their mind. 76 He affirms that his inner¬ 
most recesses of the heart is enjoying His presence there to its 
full satisfaction. 77 

The puja or worship by the devotees or the followers of 
God is referred to by the Alvars as pucai or pucanai. Tiru- 
majicaiyalvar says: 

'‘Vacittum kCttum vananki valipattum 
Pucittum potu pokkinen” 78 

- ‘I spent my time, reading (about Him), listening to (His 
praises and exploits), bowing (to Him), offering ritual worship 
and performing puja'. This forms part of carydpada. The 
symbol, image or idol of God (area) is placed before the 
worshipper and God is felt or imagined to present Himself in 
that form. Usually that form is in human form with four 
arms with usual divine appurtenances made of stone or metal. 
Nammalvar envisions such a form of Deity at Tiruccehkunrur 
as occupying his mind and heart with every one of His limbs 
and organs. 79 In his opinion the only God who created 


71. M.Tv. 11 cf. ibid. 63; again cf. Mu. Tv. 12. 

72. M.Tv. 30; cf. ibid., 47. 

73. T.V.M. 3.6:3. 

74. ibid. 3.6: 7. 

75. ibid. 10.4: 5. 

76. ibid 3.7:6. 

77. ibid. 9.4: 7. 

78. Nan. Tv. 63. 

79. T.V.M. 8.4: 7. 
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the four-faced Brahma in His naval in order to create the 
celestials and all other things deserves offerings of flowers 
and puja*° Worship is done, besides praising the Lord 
and his greatness, offering flowers. There are several rules 
und regulations which speak of the kinds of flowers that are 
to be plucked and the time of getting them. Offering a 
flower is only the representation by the devotee of his giving 
away something which he has by nature or acquired through 
the rightful means. This is the convenient way in which the 
self could overcome the feeling of possession over objects 
which do not actually belong to it. This is figuratively 
depicted as of eight kinds, namely, non-injury ( ahimsa ), 
control over senses (indriyanigratia), sympathy for all beings 
(sarvabhutadaya), forbearance (kqama), knowledge (inana), 
penance (tapas)> meditation (dhyana) and truth (satya). All 
these would please Visnu. It means that when these are 
practised, the devout worshipper is taken to have adored 
Vi?nu with flowers. Love for God is stated by Nammalvar 
to have been used by him to adorn the Feet of the Lord, 
perhaps meaning that it is the basis even for offering the eight 
kinds of flowers. 81 By worshipping the Lord with flowers, 
one gets rid of mental impurities, evils do not attend on him 
and he would also be materially prosperous. 82 

Offerings are made to the Lord in the image, Any leaf 
or flower and a handful of water is enough to please the Lord 
Who is hungering for the love of the souls. 83 The worship¬ 
pers usually do not stop with the leaves and flowers. They 
offer the Lord incense, lamp and sandal paste. The poems 
of the Alvars abound in descriptions of these things. Poykai- 
yEijvar says : “Tiruvehkatam where converge discriminating 
und well-informed devotees from various directions every day 
bearing incense and lamp, flowers and holy water ;” 84 “those 
who worship in strict accordance with the code the Lord with 


AO. ibid. 2.2: 4. 

11. T.V.R. 2. 

12. M.Tv. 43« 

I). Bh. G. 9: 26. 

14. M.Tv 37. 



500 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[CHAPTER 


tulaci garland day in and day out;” 85 “devotees with 
offerings of flowers and holy water;’’ 86 “the thirty-three 
minor deities 87 daily resort to Tirumal with parti-coloured 
flowers, chanting purusa-sttkta !’* 88 “O mind! let us redeem 
ourselves, gathering flowers and holding up the incense in 
worship of our Lord." 89 Putattajvar also refers to these 
rituals of worship : "With fresh-picked flowers, and with a 
mind full of devotion ;” 90 "with the tongue praising Thee and 
with flowers (for Thee) in hand;’’ 91 ‘‘those who offer worship 
at the Feet of the Lord daily with fragrant flowers praising 
Him as ‘my Lord’ and exulting that it is one’s day to enjoy 
the auspicious presence of the Lord ;" 92 “with incense and 
fragrant flowers, I worshipped Thy Feet which measured the 
three worlds ;’’ 93 "at nightfall decorate the Feet of the lion¬ 
shaped Lord with flowers and at daybreak worship Him with 
folded hands, and emancipate yourself ;" 94 “I saluted Thy 
auspicious form, and lovingly offered at Thy Fair Feet, with 
my own hands, beautiful lotus-flowers ;’’ 95 "every morn, noon 
and evening, I shall with the offer of available flowers con¬ 
template the thousand names of the Lord with the discrimi¬ 
nating understanding ;” 96 “it is proper for the devotee to 
celebrate the twin Feet of the Lord and to bow to them, 
having procured choice sandal paste, excellent ornaments, 
silken shawl, and highly fragrant white jasmine ;" 97 “making 


85. ibid. 26. 

86. ibid. 43. 

87. They are the eight Vasut, the eleven Rudras, the twelve Adityas 
and the twin Asvinidevatas. 

88. M.Tv. 52. 

89. ibid. 58. 

90. I. Tv. 6. 

91. ibid. 10. 

92. ibid. 31. 

93. ibid. 34. 

94. ibid. 47. 

95. ibid. 65. 

96. ibid. 73. 

97. ibid. 76. 




XXI ] 


THE WORSHIP OF THE DEITY 501 


contact with the Lord with fresh-blooming flowers ;” 98 "and 
the Lord Who is surrounded by the celestials who offer fine 
flowers to Him standing in hierarchical order".” Peyilvar 
too echoes the same details in his poem : '‘Those who are 
free from the darkness of ignorance and who fold their hands 
in worship offering fine flowers at the Feet of the Lord ;" 100 
"and the handsome Eternals who daily bow their heads 
and scatter fragrant flowers at His Feet." 101 

The great Bhaktisara gives similar details regarding the 
nature of worship : "Worship Him with cool flowers, bend¬ 
ing the head ; mt ° 2 "offering flowers at the Feet of the Lord who 
measured the earth and worshipping Him ;" 103 "the four- 
faced god of the fragrant lotus and the three-eyed god 
constantly offer lotus-flowers at the Feet of the Lord and 
praise Him;" 104 "devotees of the Lord who present flowers 
with affection at His Lotus Feet and stand like the bare trunks 
of trees (whose branches have been lopped off)"; 105 and 
"those who aspired to be stationed in Heaven and realized 
their aspiration are those who have offered various kinds of 
flowers at the Feet of the Lord”. 106 According to the concep¬ 
tion of this Alvar those devotees who offer lotus flowers at the 
Feet of the Lord are superior to the celestials like Brahma and 
Siva, the Eternals and all others. 101 The saint directs us to 
worship and praiso Him with whatever flowers are available. 101 


n, ibid. £6. 

99. ibid. 99. 

100. Mu. Tv. 19. 

101. ibid. 22. 

102. Nan. Tv. 11. 

103. ibid. 15. 

104. ibid. 42; cf. ibid., 82. 

105. ibid. 45. 

106. ibid. 90. 

107. ibid. 91. 

108. ibid. 64; In this connection one is reminded of Pattar pointing out 
to Naficiyar in his explanation of the phrase 'purivatum pukai 
puvei (T.V.M, 1.6: 1) in the course of a discourse that only the 
flower with thorns (Kantakalip-pu) has been prohibited, that too 
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Tirumankaiyalvar’s poems also contain these details: "Piriti 
(a place in Himalayas) where the celestials, having bathed in 
pools full of fine flowers, carrying flowers and chanting the 
thousand names of the Lord, offer worship to Him”; 103 “our 
Lord who blesses those who offer choice flowers with devotion 
and seek relief from the clutches of Yama with fervour;” 110 
“and the heart of myself who has been for long presenting 
various flowers at Thy Feet”. 111 Kulacekarafvar says : 
“Brahma, Siva, India, and the great rsis and the divine 
damsels jostle each other and^ rush strewing flowers in all 
directions towards the Deity at Sri Rangam”. 112 

Poykaiyalvar directs the mind to attain the Feet of the 
Lord. 113 A devout worshipper cannot think of anything 
else. 114 The very purpose of having Vedic study is only to 
worship His Feet. 11 * Performance of the sacred rites as per 
injunctions of the Vedas , acquisition of the knowledge of 
reality through the study of the Vedas and Sasiras and other 
activities which are based on the Vedas have only the direct 
results in these which in the long run should lead to the Lotus 
Feet of the Lord. Besides bowing down to His Feet, one shall, 
according to Peyalvar, greet the Feet. 116 The self shall be 
devoted to the Lord. It would be prudent on the part of the 
individual to be attached and devoted to the Lord’s Feet which 
have more significance. 111 The self shall not at any time 
forget His Feet. 118 The Feet shall be adorned and worship- 


not because the Lord docs not accept it, but because the devotees' 
hands would be pricked by the thorns (vide Tami[akkam 
Vol. I. 1.6: 1); cf. Peri. Tm. 11.7 : 6. 

109. Peri. Tm. 1.2: 7. 

110. ibid. 2.4: 8. 

111. ibid. 3.5:5. 

112. Perum. Tm. 1 : 6. 

113. M.Tv. 21; cf. Mu. Tv. 92. 

114. ibid. 31. 

115. ibid. 58. 
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117. ibid. 44; I. Tv. 80. 
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pcd. 11 * One whole dccad of Periyatirumoli 130 is devoted to 
the glorious description of the Lord at Tirunaraiyur. The 
mind is directed in every verse to think constantly of His Feet 
and attain them. The effects of worshipping, and constant 
thinking of His Feet are manifold. They would not have the 
haughtiness that they have some thing as their possession, 
nor would they lose their heart when their possessions are 
lost 131 Worship of their Lord's Feet with flowers, which could 
be taken as penance, 122 was done by Brahma 128 and when it 
is done by the selves would relieve them of the worldly 
bondage and would confer on them any benefit. 124 Nammajvar 
instructs his mind to offer flowers at His Feet and praise Him 
with folded hands in prayer 135 He refers to the details of 
ritual worship in his Tiruvaymoli. The celestials, the seers and 
others contemplate His qualities and worship Him with woven 
garland, holy water, sandal paste and incense. 126 The Alvar 
refers to Tiruvenkatam as a place where the celestials led by 
their leader Indra, attain salvation by worshiping the Lord 
with choicest flowers, holy water, lamp and incense. 137 He 
makes frequent reference to the offering of flowers and holy 
water. 120 There is reference to the collection of flowers at 
appropriate times (for worship). 128 The devotees and the 
ascetics with Purusa-sukta on their lips in strict accordance 
with the ritual code offer service at the Feet of the Lord with 
plenty of flowers, incense, lamps, sandal paste and holy 
water. 130 Circumambulating (the Deity) with folded hands is 


119. ibid. 47. 

120. Peri. Tm. 6. 9. 

121. I. Tv. 45. 

122. ibid. 77. 

123 ibid. 78. 

124. Mu. Tv. 4. 

125. P. Tv. 84. 

126. TVM 1.5: 2; 1.6: 1. 

127. ibid. 3.3: 7. 
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129. ibid. 4.7: 9. 
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one aspect of worship according to this Alvar; 111 and also 
doing the same thing with fragrant holy water. 118 Sometimes 
circumambulating the town (or the mountain) is also spoken 
of. 1 * 8 The Alvar again says : “O devotees ! worship Him 
with fresh flowers’Y 8 * “in strict accordance wilh code of 
worship offering flowers and performing puja ”; I#S “contem¬ 
plate His name by offering flowers with holy water'*. 188 Again 
the saint refers to collecting the incense and fragrant flowers, 
absolutely pure and offering them at His feet; 187 and offering 
praises of the Lord with sandal paste, lamp, incense and good 
lotus flowers. 111 

The mode of worship {puja) referred to above is the 
replica of the services that are usually rendered to a beloved 
guest or an honoured king. The presence of the Deity is 
invoked ( dvahana ); a seat is offered ( a Sana ); the Feet are 
washed [p&dya); an offering of sandle-wood paste and rice as 
a sign of respect is made ( arghya ); the sacred thread is put on 
the idol [upavita); sandal-wood paste is smeared ( candana ); 
flowers {puspa) are offered; incense {dhupa) is burned; the 
lamps (< dipa ) are waved; food ( naivedya ) is offered and then 
the betel {tSmbuIa); next camphor ( nirajana ) is burned and 
gold is given as a gift {suvarnapuspa); finally the Deity is 
bidden farewell to {visarjana) . Thus the images of Vi$nu and 
of His incarnations are the popular idols that are worshipped 
both in temples and in the household. In the temples the 
priest will attend on the Deity as he would on a king. The 
King of kings is roused from sleep with music early in the 
morning. Morning Songs ( Tiruppalli-eluccl) of Tonfaratip- 
pofiyalvar is used for the purpose. Then after the ceremonial 
bath He is dressed in royal robes and decked with ornaments 


131. ibid. 7.10 : 1; 10.1 s 5. 

132. ibid. 7 t 10: 2. 

133. ibid. 10. 1: 7. 

134. ibid. 9.10: 3, 4. 
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and flowers. Artistic lights are waved before Him. Food is 
offered at regular intervals. The King bolds His daily court, 
gives audience to His devotees, hears their complaints and 
bestows on them His Grace. 1 ** On festive occasions He goes 
out in state with all the regalia befitting the King of kings. 
This mystery play God enacts in all Vi?nu temples of Tamil 
Nad for enticing those who are not enlightened from their 
hum-drum ways of life that lead only into regions of blinding 
darkness. 

The. kind of worship that was referred to above is 
ofTered every day. The word 'n&lum' signifies this. 1 * 0 Nammal- 
var says : "Worship the Lord both morning and evening, offer¬ 
ing lotus flowers so that karma will be dispelled". 141 Worship 
in the early morning is important as it begins the day with 
the sacred thought. AntaJ says : " Citfancirukale vantu uonaic 
cevittu” 1 ** - ‘worshipping Thee at the early morning 5 . Putat- 
lilr says: 

"Milai ariyuruvan patamalar aniniu 
Kalai tolutejumin kaikoli”. 11 * 

The phrase 'tolutelumM is to be noted. The word c elumin 9 
(wake up) is important. The first word is 1 tolutal' (bowing 
down). The phrase as it stands means that worship should 
occur first and then waking which is an impossibility. So the 
commentators generally change the word order and interpret 
them 1 eluntu tolumin r i.e , wake up and worship. But follow¬ 
ing the traditions of Parimelalakar and Peraciriyar, this could 
he interpreted in this way : the worshippers always contem¬ 
plate on God; their last thought before they go to bed is their 
worship of the Lord and their first thought on waking up at 
duwn is the same wors'iip, and therefore they wake up thus 
with the thought of worshipping the Lord. Worshipping and 
waking are said to occur simultaneously. 


1 ) 9 . 


140 . 

141 . 

142 . 
14 ). 


This is seen in Lord of the Seven Hills at Tirupati by millions of 
pilgrims and devotees daily. 


M.Tv. 37. 
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The worship is performed thrice a day, at morn, noon 
and evening. 144 Different forms of worship such as "tolutal” 
(bowing down), 145 “ ninaital " (contemplating on Him), 148 "vaM- 
patal” (worshipping Him), 147 and " ennal " (thinking of Him) 148 
are also referred to by the AJvars. Bowing down, falling at 
the sacred Feet, touching them with the head, and folding the 
palms in what is called anjali pose are all mentioned by the 
saints. Ramanuja has described, following the traditions of 
the Alvars, the special form of worship ( puja ) which is refer¬ 
red to by Tirumalicaiyajvar : 148 “I will now explain the man¬ 
ner in which the man with exclusive devotion to Bhagavan 
should perform the adoration (SrSdhana) of the Lord. Having 
become a worshipper with supreme and exclusive devotion to 
Him and with a desire only to serve Him, remain mediating 
on Him, with a vision as clear as visual perception and with 
extreme love to Him". 158 This service to the Lord consists in 
five forms in the course of the day. Kulacekarajvar refers to 
these five forms as “Iru muppolutu etti >u51 - ’performing ado¬ 
ration five times in the day’. 

The mystic saints who have sung hymns of TevZram 
have been referred to as “ paramanaiye pafuvSr” - ‘those poets 
who sing songs only on the Lord'. According to the Saivite 
conception these poets have sung in Tamil and they have 
looked upon Tamil as the very form of the Lord. The later 
generations have considered these songs or hymns as the Tamil 
Vedas and the verses in Tamil as Tamil mantras . Similarly 
the Vaisnavites also regard the hymns of Alvars as the Tamil 
Vedas and the verses as Tamil mantras , 159 The Alvars them- 

144. I. Tv. 73. 

145. T.V.M. 5.2: 9. 

146. Perum. Tin. 1: 9; T.V.M. 6.9: 11. 

147. Nan. Tv. 63, 

148. T.V.M. 6.9: 11. 

149. Nan. Tv. 63. 

150. Nitya. pp 1 to 14 

151. Perum. Tra. 1: 7. 

152. One Scary a refers to Tiruvaymoli as ‘ Dravida Vedasagaram' and 
another refers to NammajvSr as one who has given the quintessence 
of the four Vedas in the antati scheme (vide T.V.M. taniyans). 
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selves have said that they worship the Lord through their 
poetry, Nammalvar refers to his poems as ‘‘garlands of words 
addressed to the cloud-complexioned Lord , \ ,r>s “the Tamil 
garland of a thousand verses” 16 * etc.; in Tirumankaiyalvar’s 
opinion his hymns are “the divine garland woven with sweet 
words by Kalikanri (Tirumahkaiyalvar)”, 156 “the garland of 
fine words woven by the poet in great Tamil, the ruler of 
TirumankaiV 6 * “the cool garland of Tamil offered by Kaliyan 
(TirumahkaiyalvaryV 31 “the garland of verses sung by Kali- 
kanri’V 68 "the garland of fine words sung by Kalikanri in 
music of unabated sweetness", 159 "the garland of songs sungby 
Kaliyan , ^ 1S,, and “the garland of words uttered for the sake 
of the Lord’s devotees”. 161 Again in other places he voices 
forth : “Through my songs Thou hast manifested Thy presence 
in my heart"; 102 ‘‘songs which do not celebrate the Lord Whose 
chest is decorated with the basil garland are no songs at all; 109 
"I decorate my Lord with a pure garland of my own words". 164 
Periyajvlr, in his humility and self-condemnation, says: “I 
uttered wretched verses with my evil tongue on Thee Whose 
hands carry the conch and the discus”. 165 Poykaiyalvar says : 
"l lay this wreath of words at the Feet of the Lord with the 
blazing discus so that the sea of troubles might vanish”. 166 
Putattar expresses this idea as : “My humble self, well versed 
in great Tamil, dedicates the garland of noble Tamil to Thy 


153. T.V.M. 7.2: II. 
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twin Feet"; 101 “Nectar, honey, the One with the discus, the 
One Who delighted in bringing nectar (from the sea) - with a 
garland made of such nectar-like words I prasied the great 
Lord.’* 1 ® 8 The great Bhaktisara gives expression to this idea 
thus: “I will not sing praises of man with my tongue which has 
sung of the Lord of Vaikuntha Who did not deem it a great event 
even when Rudra with fire-red matted hair offered worship at 
His Feet with flowers”. 169 Again Nammalvar says : “I extolled 
the golden Feet of my Lord sought and worshipped by the 
Eternals with my compositions” 170 "O my mind ! Present your 
garland of verses to Matava, Nariyana, Kesava, the Lord 
from time imemmorial, the One as impressive and awe-inspiring 
as the mountains, if you want to scatter the heavy sorrows 
which afflict us”. 171 Again the AJvar voices forth : 14 1 long to 
merge into the Feet of the Lord by divesting myself of the body 
through sustained and long singing of His praises”; 1 ™ “I am 
not the one born to sing the glories of man. The Lord of the 
numberless auspicious qualities with the discus in His hand is 
there for my lips to sing His praises”; 173 “I am the poet- 
laureate of the Lord Who goes on creating world after world. 
Is it proper for me to compose verses in praise of any one 
else?° m ’‘When Thou hast been the theme of my hymns, I 
would never address to another those sweet words that emanate 
from my tongue”. 179 In the whole of one decad, invariably in 
the third line of every verse, the Ajvar refers to his destiny to 
praise the Lord in garlands of verses : “He that ripped open 
the horse-demon will not make me lack anything for seven into 
seven births if I continue to worship Him and raise my hands 
in prayer as much as I can and sing His praises for which I am 


167. I. Tv. 74. 
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gifted; 171 with words full of meaning and music my garlands of 
verses have saved me from the worst of sufferings and I have 
realized in my mind the Lord of Eternals; 471 for long I have 
worshipped and realized Him with my garlands of words full 
of music; 17 ® the Supreme Lord, armed with the invincible dis¬ 
cus, has been approached with the service of my tongue which 
strung garlands of music for His worship; 179 the future cannot 
be fruitless to me who has suitably adored the Lord of the 
Eternals with the music the garlands of verses and realized 
Him in my experience; 110 1 have been blessed with the gift of 
His accepting my garlands of words and therefore 1 lack noth¬ 
ing; 191 even in the region of Eternity, I have none of my 
equals for my having obtained the mental tranquility to sing 
my garlands of words adoring the Supreme Lord Whose Feet 
arc borne by the lotus-flowers; 189 on the Lord of the Eternals 
it has been given to me to weave the Tamil Prabandha which, 
to the devotees, forms clouds capable of their rain of bliss 
(ananda). 199 Tirumahkaiyajvar says: “Through my songs 
Thou hast manifested Thy presence in my heart”. 194 

The greatest contributions made to the tradition of 
divine enjoyment is by Tirumankaiyajvlr who is a great 
Tamil scholar- ’ fruntamil nurpulavan \ The Ajvir is a master 
of the four types of Tamil poetry viz., acu (sudden), vittara 
(elaborate), matura (sweet) and cittira (artistic), and hence is 
known by 4 ndhikavfp-perurrrul. f The words he uses, the metres 
he chooses, lend themselves to such symphony and sweetness 
that to recite or sing his hymns is tantamount to enjoyment of 
God. He himself says to God: “ psffinal unnai en nencattu 
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iruntamai kaftinay- M,8& ‘By song Thou showest to me that 
Thou art inside my heart*. Really the Alvar’s hymns show 
Him to us. 180 The alliteration, the balance and the appro¬ 
priate sound-sense all make for exquisite poetry that captures 
the ear and ravishes the soul. The aesthetic perfection and 
the captivating beauty of the Alvar’s area form in his birth¬ 
place (Tiruvali) are equalled only by the ecstatic outpourings 
of his love-laden heart in the shape of the rapturous verse. 111 
Thousands of devotees, votaries and admirers revel in feasting 
their eyes on the ethereal beauty of form and face, and regale 
their souls with the recitation of the soul-stirring hymns of 
this Alvar-poet who has shown that the path towards God lies 
not through penance or self-mortification, but in literature 
and love. 1M 

Nature is looked upon as the very form of Godhead 
worshipped by almost all the Alvars Tirumaliruncolai, 
Tiruvehkatam and Cihkav£]kunram are to them the very Lord 
and the saints describe those mountains in their hymns without 
even speaking of the respective deities there. 189 Says Nam- 
milvar: " Tiruvehkatramamalai onfume tola nam vinai 

oyume ml90 -*2i\\ our sins will be removed by the worship of 
Tiruvehkatam mountain only.’ Poykaiyalvar refers to the 
mountain as one which puts out the fire of karma - “vinaic 
cufarai nantuvikkum venkatam . ,MBl Tirumajicaiyalvar directs 
U9 to go and worship the majestic Venkatam as the hill dispels 
our iios. ,9B He speaks of his chance utterance of the name of 


185. ibid. 8.10:9. 
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187. ibid. 3.5; 3.6; 3.7. 

188. This reminds us Cekkijar’s statement ‘arccanai patte akum’ where 
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that hill giving him emancipation. 191 Nammajvar advises us 
to go and worship the TirumaliruEcdlai hill before our 
bubbling youthfulness begins to disintegrate. 194 Sdndilya 
Sutra compares the creation proceeding from God with the 
creation of poetry or any work of art proceeding from the 
imagination of the poet or artist. This gives us a better 
understanding of the poetry of the A|vars. 

To Nammalvar Nature is the beautiful form of the 
Lord. "Y&vaiyum ydvarum ay ninfa mdyan .” I9B - ‘Mayan 
Who becomes all objects and all persons too. 1 He is known 
by many names; his resplendent forms are many. 196 He is 
neither male nor female nor neuter; it cannot be said that He 
is, nor He is not. 181 The Alvars see the Lord as the pure form 
reflected in Nature. At other times, Nature itself appears to 
them as worshipping the Lord very much like themselves. 
They see in Nature the animals such as elephants, lions and 
monkeys, birds such as parrots and peacocks, and insects like 
the honey bees worship and sing she glories of the Lord. For 
example, in the Tirupati Hills a male elephant performs its 
ablutions by washing its month and its feet in its rut (ichor) 
gathers fresh flowers laden with honey and offers its worship 
to the majestic Lord at Vehkatam. 188 Tirumalicaiya)var 
speaks of an elephant which has its trunk uplifted with the 
intention of getting the moon for a lamp for the Lord. 198 The 
mythological lion (5/i) kills an elephant, takes out its tusks 
and offers oblations at the feet of the deity at Cihkavgl- 
kunram. 900 The monkeys enter the floral garden in the early 


193. ibid, 40. According to Sanskrit tradition the word 1 vehkatam ’ is 
made up of two words viz., vein + katam; vem-sins. katam-burn- 
ing; the one which burns our sins. 
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hours of the morning, gather flowers just blossoming and 
offer worship. 901 

No doubt the whole teaching of the A}vars is suffused 
with the principles of the Bhakti school as set forth in the 
Ugamaic text-books. Even the first Alvars have direct 
references to the general principle inculcated in the work that 
unalloyed and single-minded devotion to Vi§i?u in the sim¬ 
plest form possible is the most efficient means foi the attain¬ 
ment of salvation. 809 In fact, they state that the more elabo¬ 
rate forms of worship in the manner of Vedas and vedic 
learning may be suited to those that have the equipment for 
doing it; but, for actual attainment of salvation, that is not 
at all necessary for those who do not have the equipment. 
A far simpler method of devotion, the mere recitation of the 
names of God, is enough, provided only that devotion 
is absolutely single-minded. The great Bhisma gave a list of 
thousand names of Visnu to Yudhisthra who asked for an 
easy means to be freed from bondage. Thus arose the thousand 
names of Visnu {Vistfu sahasranUma) to which frequent 
references are contained in the works of the Ajvars. He is 
referred to as one having thousand names. 801 The utterance 
of even one among these would bring to the person who utters 
it results which increased thousandfold of what would 
normally be the effect of uttering a single name. 804 The 
thought that His names are to be uttered drives away the 
•ins. 801 Through the resolve of this kind, the individual gets 
lustre, valour, wealth, handsome appearance and good 
qualties. 901 The compositions of the Alvars contain frequent 
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references to the thousand names of Visnu, to the need for 
their recitation and also to the efficacy of this recitation.- 07 
The thousand names show only that the Lord’s names are 
innumerable. His names are countless and in an apologetic 
tone, Bhisrna refers to them. 808 However, He is referred 
to as one having thousand names. 1309 To the atheist and the 
idealist, the repetition of such names would appear as 
superstitions, but "there is also a subjective element, a 
recognition that the creed or prayer or formula thus recited, 
even though not understood, brings with it a certain religious 
atmosphere, a sense of reverence or dependence, or a 
renewed and strengthened faith " 2, ° “The very form of 
words itself has a kind of sanctity, is peculiarly religious, and 
is naturally regarded as specially pleasing to the deity.” 911 

The devout brahmins worship the feet of the Lord by 
chanting the Vedic hymns. Those, who are not qualified to 
study the Vedas could, with the same effect, utter His 
names. 912 Names like Visnu, Govinda, Kutakkuttan, 
Kovalan are uttered by the Alvar. 313 This means that any 
name of God, whether it forms the SahasranQma or it is a 
word in Tamil referring to God, could be uttered. 
Nammajvar goes on further to suggest that if any one simply 

counts the numbers as one, two, three.the Lord will 

present Himself before the devotee. The Lord would surely 
appear when in this enumeration, number twenty-six is 
mentioned. 214 "Well and good" says Putattajvar, “if you 
can, chant the Vedas; if not, the utterance of the names of the 
Lord brings you the essence of all the Vedas; the ultimate 
significance of the Vedas lies enshrined in these names." 215 

208. M.Bh. Karna. 83: 15. 

209. Peri. Tm. 1.5: 4; 1.8: 7; 6.6: 9; M.Tv. 68; Periyal. T». 3.7: 8. 
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Poykaiyalvir says: " As long as you have the power of 
utterance, if you utter the various names of the Lord, that 
by itself will be better than ritual worship through the con¬ 
ventional charms." a,c The name of the ocean-hued Lord is 
heard, remembered and meditated upon by His devotees who 
wake up early in the morning. 317 Again Putattalvar says: 
“Thy auspicious names is the inner meaning of PuratiQS 
and ItihSsas ; Thyself are the c^encc of these; let me 
realise Thee through the perfect Logos. 5 5218 and “We will be 
elevated to the status of Eternals if we utter the names of the 
Lord with understanding by jnana”r 3 * Peyalvar’s advice to 
his mind is this: “O mind! let us fold our hands in worship, 
uttering the names of the Lord like Narayana and so on." 880 
The daily work of Tirumajicaiyajvar is to repeat the names of 
the Lord. Unlike the rest of the world, the uttering is a 
whole-time pre-occupation with him. 221 According to 
Periyajvar our fingers are meant for counting the auspicious 
names of the Lord. 222 The Alvar’s foster-daughter Antal in 
the course of waking her comrades asks the lady of one house, 
“The utterance of various such names as Mamayan, Mitavan 
Vaikuuthan gives delight to your daughter and pushes 
her into bliss of sleep" 233 . “To those who chant the names 
of the cloud-hued Lord 55 says Nammajvar, “there is 
no sorrow; whatever the births they take they are equal to 
the Eternals,* 224 and again “We acquired the Grace of 
Narayana by simply chanting His various names.' ,22& The 
Ajvar as the bride takes particular delight in the utterance of 
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His names: "All the words that emerge from her lips without 
intermission are the names of the blue-hued Lord.” 236 “How 
beautifully the distinguishing features and the names of the 
Lord emerge from her lips!” 337 £ The delight that Alvir- 
niyaki as a child gets from uttering the names of the Lord is 
greater than the delight she gets from the pet birds puvai , 
parrots, the playball, the toy cooking pots and the flower 
baskets." 2aB “Leaviug this bliss of uttering Thy names, I do 
not want even the bliss of going to the world of the celestials 
and ruling over it ,,22ft is the statement of Tontaratip-potiyalvlr. 
“Whether I am destined to go to the world of Eternals or 
celestials, I will always cherish the name of the Lord with¬ 
out forgetfulness*-- 0 says Nammijvar. 

Bhagavin Narada has declared in $rimad Astaksara 
Brahma Vidyd that there are in different men varying degrees 
of faith in the Miclamantra. He says: “In proportion to 
tfife degree of faith that a man has in the eight-lettered 
Mantra will he attain the fruit thereof. It is impossible to 
measure its greatness”. 231 The Supreme Ruler of all will 
ultimately protect even those devotees who are far from 
perfect and whose faith is not strong enough. For it has 
been said: “By the man who has once uttered the two 
syllables‘Hari* - by him steps have been taken for entering 
moksa *\ 233 In accordance with this, Alvantar has conveyed 
the same idea . “Whoever folds bis hands in worship to Thee 
in any manner and at any time - his sins vanish at once. It 
penetrates all good things. It never fails to bear fruit*’, flal 
and so also, “A single drop of the ocean of nectar called 
hhakti towards the two lotuses of Thy Feet will extinguish 
instantly the spreading wild (ire called satnsara> and confer 


226. ibid. 6.5; 6. 

227. ibid. 6.5: 7. 

228. ibid. 6.7: 3. 

•29. TM. 2. 

230. T.V.M. 2.9: 5. 

231. Nar. Kal. 1 : 14. 

232. V.P. 70:84. 

•33. £totrara/nam-2$. 


516 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ CHAPTER 


superior happiness. 234 “By uttering the three syllables 
‘Govinda” says Tontaratip-pofiyalvar, “Kshatrabandu who 
stood surrounded by his past karma swarming like ants, 
attained the highest state”. 23 * It is therefore seen from the 
above, that Isvara will promote perfection of the upaya 
and protect the man. "The divine seers say that Thou 
art to be sought as the Saviour and that Thou protectest those 
who have sought Thy protection." 236 

The utterance of Bhagavan’s name will destroy all sins, 
provided the man who utters it does not hate Him. The man, 
who, even without his being aware of it, pronounces the name 
of Bhagavin, is freed from all sins, in the same way as 
a forest is freed from deer owing to the fear of a lion' 92 * 1 . 
“The mention of Bhagavin’s name - though it be to call a 
person who (merely) bears that name, though it be in irony, 
though it be pronounced wrongly, though it be in derision- 
the mere mention of His name will destroy all sins”. 238 “The 
mention of many of the names of Bhagavin which describe 
his attributes and actions is much more than necessary. The 
mention of a single name is enough. 239 

The devotee believes in the mercy of God, but cannot 
undertake any initiative in adopting the means for the removal 
of his own distress. He realizes that his efforts would only 
become abortive. The one act (apart from uttering His 
names), which he could undertake is offering prayers to the 
Lord. While doing this, love and endearment should guide 
his prayers 240 and not fear and dread that God would punish 
him for the offences. Hedonistic tendencies are found to 
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have left ultimately a hollow on the seekers of pleasure which 
leaves dissatisfaction and disappointment on them. Besides 
producing a salutary effect on those who pray with faith, the 
prayers are unsurpassed in being the effective means to turn 
grief into resignation. Fears are replaced by readiness to 
face dangers. Mental calmness takes the place of the din and 
bustle of life. In addition, there is no other method for 
appealing to God like this more simple for application and 
certain in producing the result. If prayers could not be 
offered at all times the intervals when they are not offered 
could be spent by simply talking about the Lord in any way, 
even if it be irrelevant . 241 At least the mind and speech arc 
directed towards the single purpose, that is, God, though 
lacking in concentration. This need not be considered as 
worship, but as living in God for the time being. When 
prayers are not offered, when there is no one with whom 
o\e can talk about God , 242 one can simply think of Him, not, 
of course, undertaking any contemplation. 

One attractive feature in prayers is the inclusion of 
music. Prayer assumes the highest form of expression when 
it is set to music. The rhythm and speech produce a profound 
and powerful effect on the mind of the singers. Music has 
more a subjective influence, though the objective one is not to 
be ruled out, but has a singular appeal. Very often the 
spontaneous utterances of the mystic singers of earlier periods 
are put to music and sung or recited as the case may be. It 
is in this sense that the Vedic recitals are arranged both in 
temples and houses and for the same reason the hymns of the 
Alvars, together with the stotras of the acaryas , have become 
part of prayers both in private and temple worship . 243 Quite 
often, these prayers are in the form of descriptions of the 
Lord, His body, His retinue and exploits. While praying to 
God for protection, the devotee must appeal for protection to 
the discus, conch, sword, bow, club or mace, the guardians of 
the eight quarters. They are to be requested to be on the 
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alert. Garuda shall not be asleep. All these have to keep 
watch over the body of the devotee, as the Lord has occupied 
the bedroom of the devotee’s body. y “ In practice, the reli¬ 
gious-minded people continue to offer their prayers, even if 
they find their prayers not answered. They find “in prayer 
something of very much greater value than an easy means of 
satisfying particular wants. 

The prayers take also the form of conversation. “The 
individual praying talks to the Great Listener and feels at 
times some faint suggestion of a response .” 216 The method is 
helpful for making a personal confession of one’s sins. 
Though pragmatic, the devotee finds it easy to be frank about 
his sins. Antal in one of her lovely lyrics puts the question : 
“Kovintarku dr kurreval immaip piravi cayyate imp pdyc ceyyum 
tavamtan en - ‘If it is not serving Govinda here and in 
this life, what else as penance have I to perform ?’ In another 
context the lady-saint says: 

"Erraikkum el el piravikkum untanndtu 
Urrome avom unakke nam atceyvom.” 21 " 

- ’For ever and anon and for as many as seven times seven 
births, we are Thy kith and kin; we are Thy bond servants*. 
A bird in the hand is certainly worth many more in the bush. 
Here we are, blessed with a thoughtful and feeling life, unlike 
myriads and myriads of souls which are dragging on their 
miserable existence in unthinking animal and bird bodies. If 
here and now God, whom we so eagerly long after cannot 
vouchsafe to us the sweetness of His company and the rapture 
of His enjoyment, a fig for the hereafter, the problematical 
uncertain hereafter, of which we can be sure only by the 
strength of our faith and not by positive proof of the senses ! 
Tirumankaiyajvar poses the question: “Er or muyalvittuk 
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kakkaip pin pdvale ?” s ‘“ - ‘When one can get enough food 
from out of sure terra firma, why go after the winged denizens 
of the air?' About such consecrated service of the Lord, 
Periyalvar says : 

“Unakkup panicey tirukkum 

tavamutai yeninip poyoruvan. 

‘‘Tanakkup panintu, kataittalai 

nirkainin cayai ajivukaptay-” 250 

- ‘Having once become a devotee to Thee by virtue of my 
great luck if 1 leave Thee and go to serve another Your 
supremacy will crumble’; 

“Katam palavum tirintulan 

rerkankor nijalillai nirillai, un 
Pata nijalallal marror 

uyirppitam nanenkum kankinrilen”- 251 

‘Having roamed about in vain for leagues and leagues without 
Water or shelter I have at last discovered that the shelter of 
Thy Feet is the only life-giving spot, which I have not come 
across with any where’; 

“Anru vayirrir kitantirun 

teyati maiceyyal urriruppan 
Inruvantu ihkunnaik kantukon 
teninip poka vituvatunte M - 232 

‘Even when I was in my mother’s womb I had determined to 
serve Thee: now after having come out of it and having 
enjoyed Thy divine presence, wherefore can I be gone?’ Some 
of the Alvars, as it has been pointed out elsewhere in this 
work, have not hesitated to whittle down the pleasures 
attainable in Vaikuntha. Even Nammalvar, in one of these 
‘drunken moods’ of spiritual bliss, interrogates God Himself 
thus: "Tome who regard Thee as my food, my drink, and 
my joy, what have You to give in return for my unceasing 
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love?" "VaLkuntha” replies the Lord, "is my supreme 
possession and nothing higher have I got to bestow on you". 
The Alvar rejoins : “Do you think that Vaikuntha is sweeter 
than the mind of Your devotee deeply lodged in Your goodness, 
greatness and grace? Why, if it were so, have You Yourself 
discarded Your lofty seat in that Vaikuntha and come to 
dwell permanently in our hearts?" 2 ' 3 This conversation is 
but one of the many in which these holy saints, immersed in 
the deluge of divine bliss, indulged pretty often 

There are also prayers of the cosmic type, where the 
petty things here become known as insignificant and God’s 
real nature is getting felt directly and the devotee gets more 
occasions for direct communion with God. This kind of 
prayer leads to meditation. This could be considered as the 
exalted type where there is the emotional awareness of the 
ultimate Reality. Mystic experience is another result of this 
kind of prayer. 

The devotee, while offering his prayers, is reminded of 
the exploits of the Lord and the occasions and instances which 
reveal His acts of help to the suffering humanity. It is but 
natural that he should mention such instances in his prayers to 
strengthen hii claim for God's grace. 254 The qualities of the 
Lord 235 are also recounted showing that the devotees have 
faith in their efficacy for winning the Lord. Nammajvir 
records the effects of singing the glories and attributes of God 
through his personal experience. He has nothing to complain 
or worry about; by praising Him, singing in musical melodies 
about His greatness and dancing with joy he has supreme 
satisfaction. 250 Nothing obstructs his realizing God nor does 
any affliction affect him. 237 He does not feel the fatigue of 
the worldly life nor has any suffering. 258 The AJvar expresses 
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his joy at having the fortune to worship and pray at the 
Lord's Feet. 359 He asks his mind not to forget the Feet and 
have permanently the daily experience of them. 300 

The very first verse of Tiruvaymoli is in the form of an 
appeal to the mind which is asked to worship the Feet which 
are lustrous enough to remove the miseries. The Feet of the 
Lord are brilliant and so they remove the darkness of the 
worldly sufferings. The selves have only one duty to perform 
and that this worshipping the lustrous Feet of the Lord. This 
leads to the spiritual elevation of those selves. 301 The prayer 
of a self shall also be not to get any thing from the Lord but 
only receiving the touch of His Feet with its head. 382 The 
Alvar requests the Lord to bestow on him the knowledge 
and strength to pray and have His Feet on the head. 223 The 
Lord shall not permit him to get into the material world. 394 

The AJvar who had the delectable experience of having 
the Lord's Feet on his head had sold out his self to God, 
Since it has been sold out, the Alvar cannot any longer claim 
possession of it, that is, cannot have either ahaiikSra or 
mamakdra. The Lord's Feet are there on the head of the 
Alvar who. in the absence of ahahkdra , cannot also lay 
claims to them., though he had as it were purchased them for 
the self. 285 The elephant Gajendra which was firmly seized 
by the crocodile, could not find any one for its rescue and 
hence shouted out to the Lord. This cry brought the Lord to 
it. The elephant used to pluck the flowers for worshipping 
the Feet of the Lord. It must have had the firm conviction 
that nothing but the Feet of the Lord could be a refuge for 
people. 38 ^ 3 ) When the crocodile seized it. it was then having 
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flowers in the trunk for offering them at the Feet of the Lord but 
alas, it could not do so and so the Alvar fancies that the 
painful feeling which the elephant had then for not beingable 
to offer the flowers at the Feet of the Lord was removed by 
the Lord who appeared before it and killed the crocodile. 2 ® 6 

Prayers which are offered by the devotees to God are 
generally in the form of supplications. The self feels much 
worried about the material disadvantages, once it realises the 
nature of God and its relationship to Him Too often, it 
requires freedom from the dangers that lie in wait for him and 
people of his kind would be content with the minimum facili¬ 
ties which are available to them. On such occasions, he 
finds no one to come to his rescue and realizes that men of his 
kind are of limited powers and so appeals to God for safe¬ 
guards from dangers. 207 The prayers are offered on the con¬ 
viction that the Lord would surely lend his ears to them and 
attend to his needs. Petition*! is the important form of 
prayer. More intelligent and enlightened selves make an 
appeal for spiritual blessings. The times of crisis do not 
affect this attitude of theirs considerably. They ask for 
reunion with God here and here itself. Rarely, the prayers are 
offered in order to reach Him after death. Sometimes, the 
prayers take the form of thanksgiving. Instances are not rare 
when the devotees wish well of God, out of deep love for Him 
in order that His position would continue to be stabilized. 
It is not as if a poor self could contribute to God’s stabilized 
greatness, but ardent love and abiding faith in Him establish 
a bond between Him and the devotee and this tie makes the 
Deity present Himself to him more as a lovable person than 
a Deity who is difficult for approach. 

Weeping is one of the methods invariably resorted to 
by the weak and the impotent for the attainment of their 
heart’s desire. Weeping excites sympathy, disarms opposition, 
and goes a long way in securing the desired object from the 
hands of the unwilling giver. It is also designed by nature to 
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indicate pain and the existence of suffering. No wonder then 
that the seekers after God also weep and wail a great deal. 
They feel incomplete without God Who is the Object of their 
love; they feel desolate and forlorn when they think that they 
have been abandoned by their God in a wilderness of suffering 
and sorrow; they feel further deeply distressed at their 
helpless plight; they are daily in mortal dread of the tempta¬ 
tions and allurements of the material world which threaten to 
drag them away from their spiritual path. Experiencing all 
these and seeing by introspection several other kindred 
sensations of fear and insecurity, they wring out their hearts 
in grief and break out into rhapsodies of melancholic strain 
which are as beautiful in their melody as they are striking in 
their disconsolateness. The songs and hymns of the devout 
men of yore are nothing but a musical record of the wailing 
of their souls in the fulness of their longing and the poignancy 
of their yearning for a God Whom they loved, worshipped, 
and sought after. Intense dissatisfaction at their present 
state, and a keen aspiration to true spiritual greatness shook 
these devotees to the very foundation of their beings, and the 
result is a series of sobbing songs sung out of sheer agony of 
the soul. 

It is a matter of common knowledge that only the 
materially-minded and sordid man-of-the-world, who does not 
feel the existence of a spirit behind and beyond the matter 
that meets the eye, that can be satisfied with his present state, 
and be content with mere animal existence. He may be 
troubled by unfulfilled desires and thwarted ambitions in 
material life, but he is not worried by spiritual wants and 
longings of which he knows nothing. On the other hand, 
there are a few others who out of their faith in God have made 
it their pleasure to love Him, their duty to do His behest, and 
their purpose to reach Him. These men of God are not 
satisfied with their present lot; nor are they content with their 
present existence. Their noble soul clamours for a beatific 
union or a coalescing unity with God, and they will know no 
satisfaction, nor find any comfort, till they attain their 
ultimate goal, God. It is these disappointed devotees, and 
disquieted seekers that have specialised in the art of weeping 
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and they have left to us a large legacy of laments, portraying 
their divine discontentment. The loudness of their lament is 
indirect proportion to the intensity of their longing that 
prompts us to weep. If one feels like a fish out of water 
one is sure to writhe in agony till one is thrown back into 
the water, or till one dies. If one feels only lukewarm 
in one’s desolation, then one simply moans in a low tone 
about one’s woes. In the course of a man’s spiritual pro¬ 
gress, a certain amount of sickmindedness is a necessary 
stage. A dispassionate contemplation of the futility of the 
human endeavour is an absolute prerequisite for spiritual 
stability. In other words, as soon as a discriminating self- 
analysis of one’s ways of life discloses to one what one really 
is and has been, and what one really ought to be, a sense of 
remorse is an invariable sensation that results out of the 
introspection. This feeling of remorse causes the first weep¬ 
ing. When one takes stock of one’s past life, nothing is left 
to one but to exclaim: “umdndr kanfa kanavilum palutdy 
olintana kalinta anndfkaV^ 3 - ‘the days that are past have 
gone away like the dreams of a dumb man, useless and un¬ 
expressed.’ Like the water that has flown down a river, 
those days are no more to be, and there is no possibility of 
redeeming them from the lap of the past. This feeling of 
lost chances is so bitter that Poykaiyajvir cries out: T wept 
in sheer dread that all the several days that are past have 
been spent to no purpose’ - “palute pala pakalum pbyina enru 
and aluten." 2 * 9 Nammalvar regrets that he has wasted all 
his past days without any feeling for God - 70 After one has 
wept out this feeling and risen chastened out of it, one makes 
a big effort to be pure in future, and to learn to pine for God 
Whom one has so long forgotten. Here again the feeling of 
one’s smallness and His greatness may oppress and depress 
one. Here is the second lament, on the unworthiness of the 
individual soul laden with past sins and full of potentiality 
for future sins to realise the pure and blemishless God. The 
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failure to qualify for true spiritual greatness in the past was 
the first cause of grief; the incapacity to qualify for it in the 
present is the second cause, and perhaps a more disquieting 
one. This feeling is also in turn wept out. Wide reading 
and deep reflection on the Lord’s abounding saulabhya 
(accessibility) and abiding Grace, dispel all fears born out 
of inequality, and it is realised that with all His greatness, 
God is not quite approachable. As Naramalvar says: 
•pattutai atiyavarkku eliyavan ” - ‘He is always amenable to 
love or bhakti of His devotees.’ 271 It has been elsewhere 
described the stages in the growth of love in the case of 
Nammalvar and one can presently see how the venerable saint 
wailed and wept through over the thousand verses of JiVm- 
vaymoli with emotion and fervour. 


Nammalvar’s songs especially those of the Tiruvaymoli 
are the best example of this cult of weeping as a method of 
God attainment. The Alvar says in a verse: "cetiydr akkai 
atiydraic certnl tirkkum tirumalai , afiye * kdnpan alarruvan” 2 ™ - 
‘He that can redeem me from mortality characteristic of the 
jungle of samsetra. Him I would bewail for to enjoy darsan 
of;’ in another verse he cries : li kuvik kuvik kotuvinait turru / 
ninra, paviyen palakslam vali tikaittu alamarkinren”* 2 *- 
‘Embroiled as I am in the inextricable tangle of samsara for 
long years without knowing how to extricate myself, I shout 
and shout for redemption.’ In another place his God-hunger 
finds expression thus : "Thou art my very life ; Thou art the 
very precious nectar; Thou hast enslaved me; Thou that hast 
Garuda for Thy chariot and the respondent discus for Thy 
weapon; Thou, most handsome of visage! I am a sinner; 
I yearn with a poignant heart in my appeal to Thee, but it has 
not been given to me to enjoy the experience of Thy 
darfan' 2U ; in another verse of the same hymn he pathetically 
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exclaims: “How long can I mourn interminably? Thou 

hast uprooted the twin maruta trees by the mere act of Thy 
crawling between them. My great Lord, mine is the longing 
to enjoy darfan of Thy Feet. In my utter futility I became 
woe-begone and through my garland of verses I still make 
appeal to Thee." m In an attitude of confession of sins the 
Alvar prays for divine presence : 

“Tivi vaiyam konta cntiy tamotari enru enru 

Kuvik kuvi neiicuuruki kanpani cdra niural 

Pavi nlenru onru col lay piviyen kina vante." 270 

- 4 Thy Feet covered the whole world in conquest; Thou shrank 
into a meek being for cords ! In this way I shout for long. 
My heart melts, my eyes overflow. I may be a sinner. But 
if Thou appeared before me to condemn me even as a sinner I 
can enjoy Thy divine presence’. In another place the saint 
cries : “Great God. Thou hast installed Thyself at Kutantai 
(Kumbakonam) for worshippers of my calibre. My lot has 
been to look up the heavens to enjoy Thy divine darsan. I 
cry hoarse and I worship Thee. In my ecstasy I trepidate; 1 
put down my head in shame, sinner as 1 am. Though I am 
most loathsome I sing of Thy praises”. 277 Here is the struggle 
of the Alvar as Nayaki; the struggle has found expression in 
the words of the maid-companion: “At first sight the 
Ajvar-nayaki talks of the beautiful white conch and 
blazing discus, and of the lotus-eyes of the Lord. Her eyes 
overflow and she stands breathless and speechless’ 1 ; 270 “she 
stands petrified. As soon as she hears the holy name 'Teva- 
pirSn\ she softens herself, her lips seem to utter, betimes 
her eyes overflow’ 1 ; 370 “she is in a divine trance; she mutters 
the vyuha state of the Lord in the milky ocean, of the three 
strides of the Lord to conquer the world, and of His role as 
a cowherd;“ 2S0 ‘‘all her utterances are inclined towards the 
blue-complexioned Lord, Kannapiran. Her coyness has given 
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place to an inward joy and an inner ecstasy".- 81 The Alvar 
calls loudly in words that could possibly melt away the hearts 
even of listeners. In a verse he pathetically cries: ‘Tavi 
vatyam konta tatam tamaraiketke , kuvikkollum kalam innam 
kufukato " 3 * 3 - ‘The God’s handsome but gigantic Feet have 
subjugated the world. When will it be given to me to repose 
in Them?’ The AJvar-nayaki says : “He has enjoined me to 
describe Him by the names Mai, Hari, Naranan, Sri Mata- 
van, Gdvindan, Vaikupthan; but He never once cared to show 
Himself up or even to give a semblance of His coming*. 383 
The intensity of his feeling of woe reaches its peak in one 
Tiruv&ymoli . Having failed in all his appeals and utterances 
to have a glimpse of the beauty of the Lord’s Divyamanga]a 
vigraha , despair leads to despondency and the Alvar comes to 
the end of his tether. He has deeply yearned to have His 
darsan in full, His handsome appearance, His vision like the 
clouds, His majesty like the rising sun, all these have been 
great expectations. .“Alas! 1 met my bitterest disappoint¬ 
ment; T am on the point of frustration. Will it end in my 
death?" 38 * Finally the God-enveloping love was vouchsafed 
to the Alvar. Such is the potency of weeping for God that a 
small child under a tamarind tree at Alvir-tirunakari was able 
to outgrow in love the big Brahman by the sheer strength of 
his loud lamentations in the ecstasy of an unfulfilled love felt 
for the lotus Feet of the Lord, Who was made to feel that 
even a remote Paramapada is not secure from the reach of the 
loud notes of a languishing and agonized soul below, pining 
away in love and crying aloud for the fulfilment of that love. 
Among the Saivite saints Manikkavacakar has won the dis¬ 
tinctive title of "Alutu Alutu Atiyatainta Anpan”™ % - 'One who 
reached God by the strength of his weeping’. The noble saint 
has prescribed weeping as a means for attaining God : tc alut&l 
unnaip peratilmi " 08B - *1 can attain Thee if wept*. 
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The prayer takes sometimes the form of an yearning to 
see His fascinating figure. 281 Some of the prayers contain 
pleadings for protection. 398 The God shall not keep the devo¬ 
tee away but advise him as to how he should live happily. 289 
On some occasions the Alvir expresses his difficulty to live 
without seeing Him 290 and requests to provide him with 
facilities for doing service. 291 He desires to know when 
He would allow him to be near Him 292 and be at His Feet. 299 
He does not know when he would be able to go round Him 
and worship Him: 294 He prays to God that he must not be 
made to forget His enchanting divine form. More than render¬ 
ing service to Him, he likes not to forget Him at any time. 291 

One important aspect of worship is that self should not 
feel simply satisfied with God’s vision. “Its endearing love 
for Him must make it wish for the well-being of that vision, 
that is, shall treat the Lord as the most beloved person and 
offer prayers in order that evil eyes would not cast on Him to 
suffer that vision. 29 " This is technically known as 4 mangala - 
sasanam' and takes the form of a blessing denoted by such ex¬ 
pressions as 4 pallanfu \ *v3//’ and l pOfti\ This ‘ mangala- 
sasanam* is also the means for removing the mental dist¬ 
ress. 29,1 This is not the only direct result of this act. Happy 
life here is also assured by the constant performance of this 
act. 998 The act must really be made for the Feet of the Lord. 299 
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Besides controlling the senses, one will have to pul 
them to proper use. By control is meant the restraint put on 
the senses which attempt to get directed towards the sensuous 
objects. Once they are controlled, they cannot become 
defunct. They have to be used for spiritual purposes. The 
eyes, which are once set on the charming person of the Lord 
Who took the descents like the Dwarf and Kjrjna, do not see 
any other object. The mouth, the organ of speech which 
shall be used for praising Him, would not like to taste any 
food and feci delight.* 00 "My mouth will not greet any one 
but Him. The hands will not worship any one but Him Who 
measured the worlds. The eyes will not be set at any one 
but Him, the blue-complexioned Lord Who killed Piltaoa. 
The ears will not listen to the expressions about any one but 
Him."* 01 The only function Tor the tongue is to recite His 
names.* 01 The sholuders would have served the purpose of 
their existence only by serving the Feet of the Lord.* 01 
Tirumalicaiyalvar asks people to fold the palms, bend the 
head before Him and worship Him with flowers. Their 
mouth shall greet Him, eyes shall feast on Him and ears 
listen to His exploits.* 04 

The intense experience of the Lord makes the Ajvar 
take up the role of the bride and express what the Lord does 
not find interesting in her, than that limb or aspect of life 
shall be given up Charm in the bride shall be considered to 
be purposeful, if it could be of use or could attract her 
lover.* 0 * Otherwise the bride loves interest in herself and 
life. Therefore the bride does not have any liking for 
complexion,* 01 mind,* 07 feminine modesty,* 01 sweet colour,* 00 
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her own knowledge, 110 beauty 111 bangles, 11 * waist girdle 111 
body* 1 * and self* 15 which have failed lo atiraci Him. In a 
word, this decad is highly suggestive of the need to ignore the 
personal decorations and attractions on the part of the 
devotee. It is for this reason that the limbs are required to 
be used in serving God. The hands shall be folded to worship 
Him. The ears shall exist only for listening to the sweet 
utterances about Him. The tongue shall speak of His fect. ,u 
The prayer of the devotee shall be that his mouth shall 
always greet His feet. If this could happen at least in the 
future, the devotee need not worry about the past or the 
present. 117 

• 

The Ajvar emphasizes, both positively and negatively, 
the importance of our contemplation of God in inspiring His 
Grace. God blesses only those who have thoughts about Him 
and He hides from those who are devoid of this capacity. 
The Alvar says : 

"Meyyan akum virumpit toluvirkku ellam 

Poyyan akum puram£ tojuvarkku ellam’’ ,l, 

- *To those who contemplate on Him as upHya with sincere 
heart He goes as the very Truth ; to those who contemplate on 
Him for some material benefits, He does not reveal Himself 
in His true form.’ He will be nearer to those who worship 
His Feet.* 1 * He goes away if one goes away from Him. He 
draws nearer if one approaches Him. 1,0 But to those 
who think of Him for a moment with a melting heart, He 
enters their heart and resides there taking it as His abode. 
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"He came of His own accord, fascinated my lone heart and 
incorporated Himself in my body and in my soul." 1 * 1 "My 
lotus-eyed Lord will never shift from my heart." 11 * The Lord 
is impossible of approach to those who do not approach Him 
with loving contemplation overflowing with devotion. Has 
not §rl Kr?na said that He is the dice of the gamblers? 1 * 1 
The Lord takes His abode in the mind of those who do not 
swerve from the right path. “(The Lord) stationed in my 
heart with love in order to destroy my karma'* - "En val 
vinai mayntu afa, nicattinul nencanwafu kufikcQfan.”*** 

The highest goal of man is kaihkarya or consecreted 
service to God through self abnegation; it is the highest 
spiritual ambition of man in his religious experience. The 
self belongs to God, exists for His satisfaction and surren¬ 
ders itself to His redemptive mercy. The moral self realizes 
its freedom by subduing the self or ahahkara , attunes its 
will to that of Isvara and views every karma as kainkarya. 
Every deed is consecrated service to Isvara, as kainkarya 
and the gift of the self is the supreme kainkarya to the Lord 
Who is its real Self and Redeemer. This ultimate solution 
of the Problem of Life is enunciated in a verse which 
Nampil)ai used to repeat: 

"That soul indeed has reached bliss, 

Which hath its nature realised: 

Its nature:- ‘Dependence of God*; 

Its end:- 'ternal service to Him*. 1,1 

NammSlvar refers to this service as ~antam-il afmai M - ‘endless 
service’; 1 * 1 "vafu ils af/ma/"” 1 - 'spotless service'; and 
m tonfu mtu - ‘service*. The last verses of TiruvZymoli hymns 
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give the results which will flow from a recitation of the 
hymns. The opportunity to perform kaihkarya is one 
among them as the following statements will show: “They 
will get the rare opportunity of service at His Feet"; 1 ” ‘‘they 
will be able to do daily service to the Lord"; 390 “they will be 
able to engage themselves in their daily service to the God 
with the discus"; 331 “they will for ever be pleased with the 
service of the Lord"; 133 “they will be redeemed from the sins 
of their previous births and will live to enjoy the great 
pleasures of service to God 5 '. 133 

Among the different modes of bhakti such as dasya- 
bhakti . sakhya-bhaktl, vdisalya bhakti etc., the attitude of a 
servant viz., dasya bhakti is the best as it obtains a superior 
spiritual gain. To be more of the character of a servant is 
better fitted to win the master’s mercy than to be objects o 
love like children to their father. Children but inherit 
portions of the master’s property, but servants become 
objects of his strong affection. The former is but a material 
gain, whereas the latter is a superior spiritual gain. The 
efficacy of this ddsya-bhakti is brought out by the incident 
regarding the offence committed unwittingly by Piljai 
Akajnhka Brahma Raya, the disciple of Kuratta)van, 
against the holy Paracara Paftar, who left &rl Rangam for 
Tirukkottiyur on account of this and how reconciliation was 
brought out by one Inhkaimata - Varanam the intimate 
servant of Pattar serving as mediator in this case 114 Similarly 
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service to God as a servant to God excites His Grace. The 
self in the ddsya-bhdva very soon real ; zes its noumenal nature 
as a spiritual being and attains self-mastery and autonomy. 
The true meaning of the spiritual freedom thus won consists 
in the knowledge that the real author of all our actions is the 
Inner Ruler of all beings and in the dedication of every act 
of ours as the adoration of the highest Self. The motive of 
conduct is also shifted from the self to its Inner Self and 
every karma is consecrated as kainkarya. In this way, 
according to Vedanta Desika, the sesa-£e$i relation between 
the finite and the infinite is transformed and deepened into 
lh; relation between servant and master, dasa and svdmin, 
or servant and master.” 5 When the spiritual self has 
attained this conception, it offers its freedom as a self-gift 
to God as the real Self or author of all activity; it attunes 
itself to the will of the infinite as the sarva seqi and svdmin. 
It further realises that there is no God but God and He alone 
is omnipotent and His will is eternally self-realized and also 
that every creature depends on His redemptive will for its 
being and function But the self has the creature-conscious¬ 
ness that it is made in the image of God, and owes its nature 
and value to Him as the master. Ddsyaiva or the idea of being 
a servant of God is thus the self's consciousnesss of the eternal 
self-dependence of fsvara and the dependence of the self on 
iSvara and its free submission to His redemptive purpose. 
It is also realized that the supreme goal of life is attained 
not in the natural world of prakfii or in the spiritual world 
of diman, but in the religious sphere of Paramatman . The 
idea of sesi gives the highest meaning to moral and spiritual 
experience as He is the means as well as the end of conduct. 
This is the true meaning of conduct as kainkarya t and the 
highest freedom of life lies in the self-less service to the 
Supreme Who is the only Self without a second. That is 
the reason why the attitude of the slave has always been the 
richest ambition of the devotees of God Who do not feel it 
as loss of independence any more than the sovereign sitting 
on his throne and administering justice feels that the rules, 
laws and codes of mercy and justice he is dispensing bind him. 


335 R.T.S. Ch. 3. 




534 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ CHAPTER 


In the very notion of bondage to God, there is the notion of 
freedom and independence; for is it not God the very life - 
antarntma - of our lives? 

The svamt-ddsa relation is rooted in the living faith 
that God as svamin alone is the Lord of our being, and in the 
feeling of the absolute dependence of the soul on Him 
DSsyam or service is not prostration lo God as enforced 
obedience is the; pathological expression of a slave mentality 
which makes Deity a capricious demoniacal despot and the 
creature a cringing crawling servitor. But it is the self-gift 
of the atntan that is not the slave of sense and sensibility, but 
is the autonomous sovereign of the ethical realm that exalts 
itself by submitting to the will of the svamln and is the servent 
of God. The spiritual motive of Bharata and Lak?mana is 
the motto ‘I serve*, and the free man’s worship is really like 
that of the wise Hanuman, who. by serving Rama, His Lord, 
could conquer the whole universe. 

Like Bharaia ,,e who conducted himself like a servant 
of a king before Sri Rama's sandals, the devotee should 
render service as to a king, with materials earned righteously. 
He should look upon this service as a wedded wife would look 
upon the careful custody of her sacred wedding-thread and the 
like. He should have the conviction that he has attained this 
ultimate aim of life, which begins from service 10 Bhagav&n 
and extends up to the service to His devotees, by his relation¬ 
ship with his good ac&rya\ for it has been said that K$hatra- 
bandhu l M ’ the great sinner, and Pundarika,* 1 * the virtuous 
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337. Kshatrabandu led the life of a highway man in a forest. He was a 
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righteous path and went on a pilgrimage to holy peaces, did not gel 
a v ision of God, It was only after being initiated into Astakshara 
by NSrada that he realised God 
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attained moksa by having dcSryas, So also has it been said : 
“Our acaryas are like bees which place us at the flower-like 
holy Feet of the Lord, Who is our Master and Who renders 
help to the Eternals- 1 ** and ’ 4 ff Visnucittar (Periyalvar) who 
was born in the city of VillipputtOr and who was perfect in 
the qualities of the spirit, by some means in his power, makes 
the Lord appear before us, we can see";* 40 in other words, 
withoui the grace of Visnucittar, the acarya , they cannot do 
anything themselves. The devotee should feel grateful to the 
Lord at the thought of His innate compassion which is the 
common and primary' cause of all these and which, in the 
state of mukfi , removes the dreaded possibility of a break in 
the enjoyment of Bhagavan Whose independent will cannot be 
questioned For it has been said by Periyajvar: 'The Lord 
makes us climb to Vaikuntha through the centre of the sphere 
of the sun whose rays dispel darkness and He removes the 
ladder that helped to climb, so that there may be no coming 
back", 141 and again, “If one goes to Vaikuntha after perform¬ 
ing prapatti by uttering the words ‘Namo Narana\ He will not 
let one come back to the world of samiara, even if one should 
furnish security for going back to Vaikuntha" 342 NammaJ- 
var says : "The firm Feet of Narayana whose praise is unsur¬ 
passed*’ (the Feet being firm, those who have caught hold of 
them can never slip down);* 41 and again, “Bhagavan is our 
Father who takes away from His devotees their future births, 
leads them to Vaikuntha, helps the manifestation of their 
essential nature' (svartipa) and sees to their ever remaining 
under His Feet even like the lines on the soles (of His 
Feet)",* 44 and further, he adds, “the Lord looks after our wel¬ 
fare by taking us to His Feet and by preventing our fall there- 
from , \* 4B The devotee should feci grateful to the Lord of 
Lak?ml, the sesL Whose will is ever absolute and who, even 
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after mok$a, shows the same compassion as during samk&ra. 
Our Alvar says : €< By Thy Grace and the Grace of Thy Spouse 
Who lives in the lotus, l served at Thy shrine". 14 * A devotee 
shall attempt to any kind of service to God.* 47 He shall not 
be trying to find out what sort of service could be done to God 
and what service he could take up. The devotee shall seek to 
take up any service, for any service to God is good as any 
other service. 34 * Sweeping the gate of the Lord at Tiruvananta- 
puram (now Trivandrum in the Kern) State) is enough to 
remove the heinous sins. 34 * 

A figurative description of service is given by Nammal- 
var who states that his mind which is too closely attached to 
Him could be treated as the sandal paste fit for blue-hued 
frame* 10 . His expressions are the garlands, silken cloth and 
ornaments for Him.* 11 His self becomes the flower-wreath 
for his crest 113 His love becomes ornaments, cloth and also 
glory for Him. 31 * This hymn brings out the mystic bliss of the 
Lord which the Alvar had experienced and at the same time 
it shows that he had rooted out completely the feeling of T 
and ‘Mine’ and also that he exists for His purpose. 

The decad 4.4 of the Tiruvaymo\i is held to preach the 
cardinal principles of Vai$navism. Here the devotee who is 
a mystic after the manner of the bride, finds the Lord in 
everything through some trait found there which is treated to 
be related to God. If any one has smeared his forehead with 
a vertical line of the ashes then she treats him as the devotee 
of Vi^nu.* 14 This does not mean that ashes are to be used by 
the Vaifnavites, It means only that anything that has the 
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vertical resemblance is treated as the urdhvapundra and as 
such denoting the person who has it as a Vai$navite. 188 Or, 
the word ‘niftt’ shall be taken in the sense of the dust of the 
feel of the devotees of the Lord. 1 ' 4 This interpretation gets 
support from another passage in the Tiruvaymoli 457 The real 
Vai?navite would not use the ashes but those who do not have 
the correct mode of conduct are found using the ashes. 181 
In a different context,' 181 the Alvar uses the word 'nifu 9 with 
the attribute ‘ veliya 9 which means the black pigment. 110 It 
can also mean the powder of 'paccai karppuram 9 , M1 That the 
white mud alone is used by the Sri Vaisnavites is further 
evidenced by Tirumajicaiyalvar obtaining this mud from the 
Lord of Tirumalai ”* 

Congregational prayer is another form of worship. The 
greatest contribution of Tamil Nad to the sphere of 
devotional music is the body of the hymns called Tevaram of 
the Saivite lore and the Ndlayiram of the Vaisnavite litera¬ 
ture. From very ancient times ihc month of Marka)i 
(November-Deceraberj has been considered especially sacred 
and appropriate for adoring the Lord and the Saivites and 
the Vaispaviies have their own devotional recitals for this 
month, the Tiruvempd^ai and the Tirupp&vai; and even 
special temple endowments were made for the latter in Cola 
times 111 Similarly in the times of Rajaraja I, Rajfcndra I, 
and Rajldhiraja endowments were made for the singing 
of the Tiruvdymofi ai Uttaran.Crur, Srlrarigam. Enpayiram 
and Tribhuvani. 114 A fifteenth century record in the former 
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Pudukottai Slate makes a gift of a village to the recitor of the 
hymns of Nammalvar."* This special adoration of the Lord 
through devotional singing in Markali has continued to the 
present day. Parties of devotees get up early in the Markali 
mornings, bathe despite the chill, and go round the local 
templeand the tank singing devotional songs. Tiruppdvai , as the 
author herself refers to as 1 CahkQMamilmalaV 88# (a garland of 
verses to be sung in chorus) is intended only for group-sing¬ 
ing. This practice is popularly called bhajana. While a 
few gifted singers, who led these bhajana parties, slopped at 
particular places to sing elaborate songs, there were 
ndmdvalis or simple strings of God’s names and epithets 
which they uttered as they moved on and which the 
accompanying congregation took up in chorus. As each song 
or ndmdvali was finished, the leader pronounced what is 
called puffdarika , an expression of devotion to God like 
'&ita-kdntasmaranam' or 1 Govinda nama sankirttanam' to 
which the whole party would respond with formulas like 
1 Jay a Jay a Rama' and 'Govirtda, Govinda*. This bhajana 
was conducted in a more organized manner, within the 
precinct of bhajana-maths, everyday or on special week-days 
(in many places, Saturdays being preferred) or on holy days 
like the Ekadasi. 

Sometimes a whole bhajana-session was conducted for 
several days once or twice a year in a far more elaborate 
manner. This was usually done when the bhagavatas would 
celebrate festivals, utsavas, of the marriage of Slta-Rama or 
of Radha-Kr^na. During these days the bhdgvatas go 
through their entire repertoire, Goplka-glti, the klrtanas of 
Ramdas and similar devotional songs. Besides these, they 
sing, during these festivals, special services of songs called 
utsava-sampradaya ktrtanas and songs invoking the Lord with 
simple addresses and epithets divyandma-sahkirtanas to both 
of which the renowned saint-musician Tyagaraja (1767-1847 
a.d.) made an outstanding contribution and provided a rich 
musical medium for this method of worship. Some of these 
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are sung with a simple dance movement around a brass lamp- 
stand or tulaci pot 3 in imitation of the circular rdjn-dance 
Some utsava specialists among these execute more difficult 
dances, carrying the lamp-stand or circumambulating it with 
their prostrate bodies. Large numbers of devout people of 
both sexes take part in these bhajanas 

There arc several references in Nammajvir's poem to 
such rapturous, congregational worship. The A|var says: 
“What is the use of those who do not sing the names of my 
Lord Kannan, leap up and dance about in ecstasy? 1,7 Those 
who do not sing the Lord in strains full of music and leap 
and dance are sure to be bom again and again in this 
mundane world. ,M Those who do not somersault in their 
rapturous repetition of the Lord’s praises are bound lobe 
plunged into Hell.* 81 What use is the birth of such people 
among the good as do not sing the real praises of §ridhara 
and dance in ecstasy headside clown without restraint? 170 Those 
such as do not praise the Lord extolled in the Vedas and walk 
the streets forgetting themselves in chanting His praise, how¬ 
ever great their scholarship might be, do not deserve to be 
called men. 171 Those who celebrate the Lord, and caper in 
their enthusiasm are as good as the all-knowing.* 78 Those who 
fail to praise the Lord and to dance about in the rapture of 
devotion are not likely to do any service to thr devotees, and 
are there only to feed and fatten themselves. 17 * Even the 
Eternals worship those who constantly blabber the names of 
the Lord both in solitude and in company and 1 risk about in 
extremes of devotion and love of God so that the others call 
them mad and laugh at them”.* 7 * In another place he says 
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that the world is full of the devotees of the Lord who con¬ 
stantly chant His names, sing His praises and dance about, 
and lose themselves in the rapture of devotion ,TS 

The devotees of the Lord have to follow a course of 
action which is faultless and agreeable They should observe 
the code of conduct prescribed for their varna and their 
airama and for the sake of delight in the enjoyment of the 
auspicious qualities of the Lord; they should study Vedanta 
with good men, should teach the sweet and noble utterances 
of the A]vars always and also listen to the religious discourses. 
They should follow this line of conduct as long as they live. 
The following passages from the Nilttyiram indicate the line 
of conduct: M I read the books which describe the attributes 
and qualities of Bhagavan; I listened to other people reading 
them; I bowed to Hint, I worshipped Him always and per¬ 
formed service to Him and thus saw to it that my time was 
not spent in vain’\ ,7a “Men should get rid of their sorrow 
which is as deep as the sea on account of past karma surround¬ 
ing the soul, by meditating on those passages which reveal the 
Lord's qualities. If :hey should not do so, by what other 
thought can they get rid of their sorrow while in samsdraV w 
4, We should without intermission render service to the Lord 
in all places and in all circumstances and at all times , \ ,T, “If 
the Lord is so gracious as to enable me to spend my time 
always with the passages which describe His qualities in my 
mouth, with His form alluring the eye and other senses in my 
mind, and with flowers fit enough for His form in my hands- 
if I find this grace, what is there unpleasant for me while living 
here?-* 71 “This is the only object that I desire - that the Lord 
should take me into His service for His own satisfaction” 180 . 
“I do not long for birth accompanied with wealth that only 
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makes the flesh grow but pray to be born as a heron in the 
sacred Puskarani in the Venkata Hills” 161 

A devotee should not remain complacently ignorant of 
what should be known in that state, on the presumption that 
he has already known what should be known. Knowledge and 
love are both essential for the perfect enjoyment of the Lord. 
Therefore be should not beg of the Lord any thing but know¬ 
ledge and love for His holy Feet. Periyajvar says: "The Lord of 
the yellow raiment (pttaka afaip piranar) has incarnated as the 
guru to teach the Vedas"*** So the devotee should learn from 
such dcdryas possessed of exclusive devotion to the Lord and 
having a clear knowledge of the truth. He should obtain clear 
knowledge from them by following the injunction of the Gita . 
“Learn that by humble reverence, by enquiry and by service. 
The men of wisdom who have seen the truth will instruct thee 
in knowledge”. 381 He should have his knowledge rendered 
clear and pure, as Kalidasa says, even a man that is dull 
becomes intelligent by seeking the company of the wise as 
muddy water becomes clear and pure by being mixed with the 
lather from soap-nut. 384 It has been said : "He whose know¬ 
ledge of the truth (concerning Bhagavan) extends up to the 
enjoyment of the Lord - all those who fall within the range of 
his eyes will be purified of all their sins”. 315 So a devotee 
should live in close contact with such men who are well esta¬ 
blished in this knowledge. "In a tank which is intended for 
all and for various purposes, one should take only as much 
of the water as is required for one's purposes”. 116 So a devotee 
should determine what he should choose, from among their 
ways of life and conduct, what is in accordance with his 
yarna y his dsrama> his gotra, his character and the like and 
conduct himself in keeping with that determination. He 
should walk warily Jest he should fall into the pitfall of think- 
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ing of his own superiority and the inferiority of others, which 
might arise from hi* conceit while observing this code of 
conduct. 

Even if, as it occured to such great men of yore as 
Nammalvar and Nathamuni, the devotee is blessed with the 
special grace of the Saviour so as to enjoy the rise of such 
benefits as the vision of the Lord, he should feel sure that it 
is not due to any merit of his own as Periyajvar says “I do 
not know what is good and what is bad ,,JIT and “Even if I 
know what is good and what is evil, I cannot obtain what is 
good and avoid what is evil". He should see to it that his 
being destitute of all upftyas ( dkincanya ) which is due to his 
svarupa # his maintenance (sthithi) and his activities (pravritti) 
being entirely dependent on the Lord does not suffer any 
change or loss. He should remember his utter helplessness 
(karpaffya) as described in the iloka <4 l am the abode of all 
transgressions, I have no means of protecting myselt and I 
have nothing else to attain than Thee ,, ,* M and in such verses 
of the Alvars as : “I have not seen observing the code of the 
disciplined life, nor have I keen intelligence”,* 8 * ‘'What can 1 
do? Who will protect rae? M , m “May my misery be put an 
end to by Thee ! If Thou doest not do so, there is no one else 
to protect me*, 1 ** "I have no other up&ya and no other pro¬ 
tector*, * ,B I do not know of any one whom I can hold as the 
Saviour of my sour',*** “We are such as ignorant women be¬ 
longing to the race of cowherds who eat in forests while graz¬ 
ing the cows there****, “I have given up the rites pertaining to 
brahmins of worshipping the three fires after ablutions”,*** 
*1 was not born in any of the four castes wherein one is fit to 
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follow dharma *’ f m “I am ignorant and of low birth"** 1 , “I 
have no one 10 seek for support’\ ,,# “Even if Thou dost not 
remove from me the sufferings due to karma , I have no other 
refuge than Thee“ ,M , “1 have not practised karma-yoga ; I 
have not understood the real nature of the disembodied self 
i.e., I have not performed jnana-yoga; nor have 1 bhakti 
towards Thy holy Feet". 400 The devotee should realise his 
own helplessness by remembering the statements as embodied 
in the verses of the Alyars. 

Owing to the knowledge of his own unfitness from time 
immemorial and the loss of the Lord’s service which resulted 
from it, which may cause excessive disgust, the devotee should 
not fall into despair which make one lament in the words of 
the Alvar saying, “The nature of the man in samsdra is such 
that he identifies himself with the perishing body and calls it 
T; from it arises also evil conduct and from it arises again 
the body that is foul". 401 Without falling into despair he 
should hearten himself with the latter part of the same verse: 
‘‘O Lord of the immortals. Thou wast bom into all castes and 
even from the wombs of animals in Thy eagerness to protect 
th tjivas": He should comfort himself with the words of the 
Saviour to Arjuna as “For the protection of the good and the 
destruction of the wicked and so also for the establishment of 
dharma 1 am born again and again in every yuga V 01 He should 
bathe and dive deep, as it were, in the words of Bhagavin 
which reveal the secret of the avatdras and take courage: 
"Whatever a man may have been in the past, if he lives a 
righteous life in his old age, it will do him good; his evil 
deeds in the past will do him no harm" 401 and “A man may 
have been wicked in his past life; he may have fed on anything 
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(however impure); he may have been ungrateful; he may have 
been a sceptic; in spite of all that, if he earnestly seeks the 
protection of the Lord, Who is the cause of the world, know 
that man is faultless owing to the Lord*s greatness” 404 , "In 
one half of an instant, a jiva commits a sin which cannot be 
expiated even in the course of ten thousand kalpas of Brahma. 
But Thou pardonest him if only he gives up the thought of 
sinning again, even though he has transgressed. "How 
wonderful this is ! ,54 °* "The past is past, what can we do con¬ 
cerning it ? The wise man should think of erecting the dam, 
even when the water is flowing". 40 * "It is good to die after 
performing prapatti to the Lord at least in the dying 
moments". 407 


In accordance with what has been said above, the 
devotee should not lament over the past. He should not run 
away at the thought of his past unfitness. He should make 
himself fit for the future by reflecting on the present fitness 
which has resulted from the infinite greatness of the Saviour 
which brooks no questioning, like those who construct a dam 
for the water that will come up in the future. He should not 
stray from the path of performing the commands and permis¬ 
sions of the Lord which are in keeping with his present state 
as a devotee. As described by Nammalvar, 409 the senses 
which have become tired with expectations of enjoying the 
Lord should be rendered fit to eujoy Him by means of pure 
food and service and directed towards such spiritual experi¬ 
ences as are available and turned away from the desire for 
unwholesome objects, like cows that are turned away from 
stealthily eating the crops. 

Vedanta Deiika illustrates the condition of the 
devotee by means of a beautiful analogy. 40 * When people 
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arc waiting for the boat in order to cross the stream to go to 
a place of their desire, some of them may avoid playing chess 
or other game with stakes, as it could not be stopped when¬ 
ever desired but may be engaged in playing the game without 
any stakes so that they might be in a position to give up the 
game when the boat has come. Though they play merely for 
the enjoyment and not for money, they move the pawns on 
the board in strict accordance with the rules of the game. In 
the same way though the devotee does not expect any profit 
out of it. he performs gladly the rites commanded and per¬ 
mitted by the Lord, which are really services to Him, in 
accordance with the specific time and place at which they are 
ordained for performance. In performing them, he should 
resemble not those who drink milk for relief from excess of 
bile, but like those who have got well easily and quickly with 
the help of a medicine and who drink milk with pleasure, not 
as a cure for disease. 

It has b.en pointed out that a bhagavata has, by nature, 
the sole character of a sesa to Bhagavan and he lakes delight 
in rendering service to Him. It is not at all likely that he 
will offend against the Lord. If as a result of a past karma 
which has begun to operate ( prarabdha ) and under adverse 
conditions of place, time and circumstance slight offences 
against the Lord take place through inattention in the waking 
state or in dreamless sleep and other such states those 
offences will disappear without causing any stain. Again as 
the devotee is in close association with prokffi like one who 
lives under the same roof with a serpent, 410 it is just possible 
that, owing to his deficiency in spiritual qualities, certain 
lapses might, as in the case of weak-hearted rs/r, even occur 
with his knowledge. If such lapses do occur, the Lord of 
MahalaksmI Who, by His very nature, is his well-wisher, 
stands ever ready to save him. These lapses in his actions 
will therefore be momentary like lightning; he will quickly 
reflect on these lapses from his state as a devotee, feel 
ashamed at them, repent oT them, and perform proper atone¬ 
ment ( prayacitta ) that is suited to his competence. "If there 
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is offence the atonement that is to be done is only the perfor¬ 
mance of prapatti again. If, after performing prapatti for 
the sake of moksa , a man should perform karma-yoga and 
the like with the thought that these are upQyas (to moksa) , it 
would also constitute an offence. In order that this offence 
might disappear, prapatti alone should be performed 
again." ll1 "Whether a man commits an offence knowing that 
it is an offence or docs it without knowing it to be one, the 
only atonement that has to be performed is to beg in these 
words: ‘Pardon the offence." 4 '* If the devotee does not 
obtain pardon by atonement, he will not go to the world of 
Yama, but receive punishment in this very life. For it has 
been said: "Seeing his attendants with the noose of death 
in their hands Yama whispers in their ears: “Do not approach 
those who have performed prapatti at the Feet of Madhusu- 
dana. I have sway only over others and not over the devotees 
of Visnu" 4ls and again "O Thou with lotus-like eyes, O 
Vasudeva, O Visnu, O Thou that bearest the earth, O Thou 
that art armed with the conch and the discus, be Thou my 
refuge - those who utter these words,-leave them at a dis¬ 
tance for they are not the sinners -411 and further “Those that 
perform prapatti to Vispu, the God Who is armed with a bow, 
never go to the world of Yama, for Hell is not their dwelling 
place". 40 As stated in these treatises the offenders do not 
go to the land of Yama, but are punished with the blindness 
of an eye, or the lameness of a leg, or some such thing and 
thus relieved of their burden of sin. They will be punished 
in this life itself here. The Supreme Lord, being possessed 
of forgiveness, kindness, compassion and over-flowing love, 
relents in His anger and protects the devotee after light 
punishment for his offence. Even in the case of deliberate 
offence the punishment is not severe. When the offences have 
been committed, atonement also will have to be made in 
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public. This is for the sake of setting an example to the rest 
of the world. If it were not done, it would be a transgression 
of the Lord’s command. 

The atonement is prescribed only for a sin that has 
already been committed. If a man dreads the possibility of 
future sins committed deliberately, he should perform 
atonement in the form of a prapatti for the sins of the past 
life which have begun to operate and which are the causes of 
these possible future sins. It has been said : "The sins 
committed in previous births afflict a man in the present 
life as diseases. They can be got rid of by medicines, 
charitable gifts, japa % offerings to the fire (homo) and adora¬ 
tion of Bhagavan.” 416 It is indeed stated here that, even by 
japa and homo , the sins of the past which have begun to 
bear fruit in the present life can be destroyed. Such being 
the case, there is no reason to doubt that prapatti can destroy 
such sins. Therefore if a man perforins prapatti in dread of 
the possibilities of future sins which might be caused by 
the sins of the past, these can be got rid of and no such 
future sin will be deliberately committed. 

It is, therefore, clear that the process ultimately con¬ 
sists in purifying the mind and the heart, a sort of catharsis. 
When one thinks of Him for a moment, He makes that heart 
as his abode If the mind is oriented towards Him, He 
rushes into it. If the soul is hungering for God, God is also 
hungering for the soul. Nammalvar speaks of this experience: 
“When I stood tip-toe eager to swallow Him up, He, Who had 
put the idea into my head, came of His own accord and 
devoured me into Himself”. 411 “The very hearing of the name 
of the Lord” s t iys the Alvar, “brings tears to my eyes. I 
searched for Him, but He has been there with me always”, 418 
This is a statement reminding us of the Prophet Mahomet’s 
saying, “When man walks towards God, God runs towards 
him“. It looks as though He has no grandeur elsewhere. 


416. Alavantar Stotra 4. 

417. T.V.M. 9.6: 10. 

418. ibid. 1.10:8. 



548 RELIGION AND PHILOSOPHY OF NALAYIRAM 


[ CHAPTER 


Again, the Ajvar says : ‘‘The Lord, reclining on the ocean of 
milk, without minding the fact that I am so lowly that I do 
not deserve His grace, has entered into me on His own initi¬ 
ative and relishes me day and night’ 5 . 41 * Dependence on the 
Feet of the Lord will wipe out age long sins. 430 Constant 
relishing of the nectar-like Lord has dispelled the delusions 
due to birth into the world. 431 “My soul has made contact 
with the Scion of the Yadavas and has merged with Him in¬ 
separably -423 ‘‘The Lord Who mixes butter with His hands 
and eats up every day has merged with my body’ 5 . 43 * “By 
contemplation of Thee and by singing of Thy praises I could 
divest myself of my age-old sins”. 424 “The Lord is like in¬ 
satiable nectar to me every moment, every day, every month, 
year and kalpa V 35 "Now that the Lord has entered my 
heart, the former inhabitant there, my karma has no longer 
room for itself there, and has to quit”. 126 Afraid of the fier¬ 
ceness of karma , I offered praise to the Lord through my 
verses” 127 "To herd together the five senses which rule over 
the heart and to quell them and to drive them afield , \ 42, 
"Now the live senses which were once fiercely dominating me 
have left me hanging their hands in shame". 421 4 ‘Redeemed by 
Thee, and having got rid of heinous sins, I entered Thy eternal 
service. There is no leaving this state hereafter”. 430 "After 
repeatedly undergoing a number of births, I reached Thy feet, 
cleansed my mind and got immersed in the ocean of bliss’’. 481 
Again the saint says : “Thou shouldst remove every trace of 


419. P. Tv. 81. 
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421. ibid. 1.7: 3. 

422. ibid. 1.7:9. 

423. ibid. 1.8: 5. 

424. ibid. 2.6: 6 

425. ibid. 2.5: 4. 

426 P.Tv. 30. 
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fascinating samsSra which is of Thy making and enable me 
to contemplate and worship Thy divine weapons and 
auspicious form in thought, word and deed". 483 “The Lord 

of myself as much as the Lord of the Eternals,.has in an 

instant removed my age-long sins”. 433 “I strayed in the path 
of the pleasure of the body which Thou gavest me. When 
can I attain to Thee, after a period of remorseful realization 
during which I could get rid of karma ?" m The same senti¬ 
ment is expressed in the next verse also. 185 The A}var 
continues further: “Delicious as insatiable nectar to my life 
and body, Thou rulest over me, to the destruction of my 
karma ’\ 438 He prays: “Unite me unto Thy feet adorned 
with flowers”, 431 and he asks the Lord, “How can I 
adequately contemplate the great help of the Lord in wiping 
out my sins, cleansing me, merging with me, and, above all, 
making me celebrate Him in verses as the Lord of 
Vaikuntha ? 43 ® The whole decad is in the same strain. “I do 
not know” says the Sjvar, "how my soul which is lost in the 
affairs of the three worlds can find its way to effulgent Thee 
at Vaikuntha". 439 Again he says: “My Lord who destroys 
root and branch the two-fold karma and keeps the soul 
distinct from the body redeems His devotees"* 440 “The Lord 
ever removes the two-fold karma and reigns over me". 111 He 
prays to the Lord : "Even if Thou showest not Thy grace to 
me, make me an object which can stay near Thy feet". 443 
“Thou, the Lord of Tiruvinnakar, if Thou grantest me to 
worship Thee, T shall give up my desire for family life" 441 - 
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this offer to reject family life is repeated as a refrain in all the 
verses of the hymn. Tirumankaiyllvar says: "I developed 
tolerance and indifference to blame ; I gave up the pleasures 
of the senses, exhausting them, and wealth and desire ; I 
have abandoned love and hate alike* I have surrendered 
at Thy Feet**. 444 "I forgot Thee: therefore in that forgetful¬ 
ness, I fell into the pit of birth, and suffered. Now I am fit 
for surrender at Thy Feet”. 1 ** “Having realised that mate 
and children cannot stand by me at the hour of judgement, 
I gave up contact with them ; wielding the weapon of absolute 
surrender which is Thy gift, I get rid of the trouble brought 
by the five senses and reach Thy Feet ?,ltc "Having realised 
that the greatest of kings have gone the way of all flesh, I 
gave up interest in mundane life and seek Thy Feet** 4 ' 1 and 
“the fiery mouthed, fell sins stayed by me like my relations 
and were about to throw me into Hell. Therefore I seek Thy 
help". 448 "Those who lead blameless and sinless lives cons¬ 
tantly praying to Thee live happily" 445 Again Putattajvar 
says : “0 heart! you have realised the evil nature of samsZra; 
you have experienced its ills; you have developed a repulsion 
towards samsara”^* According to Nammalvar, those who 
have grasped the hundred verses of Tiruviruttam will not get 
stuck in the bog of birth due to karma iT>l He again refers to 
the purification of mind as one of the results flowing from 
the recitation of his hymns. The minds of those who recite 
his Tiruvaymoli hymns, according to the Alvar, will be 
rendered pure; 4 * 2 they will be blessed with clarity of mind 
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amidst the encircling gloom of the world. 453 Further, the 
Alvar eays : “My heart and I have agreed upon the need for 
dispelling the evil karma' 9 .*'* Even the Lord taking posses¬ 
sion of the AJvar’s heart, is due to His Grace only. 4111 Once 
the Lord takes possession of his heart, the Alvar does not 
think that he thinks, he acts or he sees, or he moves in the 
world; God alone thinks, lives and moves thereafter. In 
this connection one is reminded of what St. Paul has said : 
“It is not I that live, but Christ dwelleth in me 1 -. 

It is thus seen that worship of the Deity has a parti¬ 
cular meaning in the Vaisnavite school. Acts of worship, 
whatever form they take, are reducible to the level of service 
( kaihkarya ) to God. Service ( atimai ) as the Alvars conceive 
of. is to be rendered to Purusottama and as such does not have 
any disadvantage or inconvenience attached to the result as 
understood in the ordinary sense of the term. This position 
cannot be objected to on the ground that dependence on 
another is painful, 159 for what another is for depending upon 
is to be explained through the real nature of the self. The 
selves acquire the physical frames of the tiger, deer, cow, 
man, bird and another species due to karma . Being distinct 
from the body, the self is of the nature of consciousness and 
its nature is to be subsidiary to the Lord. Those who have 
not realized this truth may have notions such as C I am a tiger*, 
‘I am a man 5 , ‘I am a master’, ‘I am a servant’ and so on. 
The relation of sesa and se§i justifies that any other relation 
between the self and God would declare pain as the only 
result of service. The Lord is of the nature of bliss 
Every other thing becomes pleasurable or painful due to cir¬ 
cumstances 07 Dependence on such things would lead only to 
pain. Service that is rendered to an unworthy person will 
necessarily lead to pain. The Lord is the most deserving per¬ 
son and as such is to be served by all at all times. The Lord 
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Himself declared: <4 He, who serves me, following the path of 
undivided bhakti % transcends these qualities (of prakrti) and 
will attain self-realization*’. 118 He, being the storehouse of 
unlimited bliss, would enable the devotee partake of His bliss 
and make him happy.The bridal aspect of love, which pro¬ 
vides the woman with more joy due to her passivity and will¬ 
ing subservience and thus enables her to find delight in pleas¬ 
ing her lover through service, adds to the charm of the aspect 
of Worship as kaibkarya . Worship is thus delectable and is 
therefore cherished as life’s purpose, beyond which there is 
nothing that a devotee could wish for. 

Kaibkarya is to be undertaken by a devotee to the Lord 
in any of His forms. Since the para, vyuha, and antaryamin 
are not within the easy reach of the mortals, the Vaisnavite 
school has performed to enjoin service lo the deity in the 
vibhava and area forms. Of course, neither the Agamas nor 
the Alvars have expressed any preference to the area form of 
worship to the exclusion of other forms. The AJvars often 
draw a synthesis of these five forms and are ever reminding us 
that it is impossible to think of one form without reference to 
the other. The acaryas have suitably presented a form of 
worship in area where the Ajvars find the vibhava forms of 
God 460 and recommended it for doing kaibkarya. 461 It is this 
aspect of doing service that assumed prominence in the days 
after the Alvar period. Hence it is that Manakkal Nampi 
took Alavantar to Sri Rangam for service. Thereafter, &ri 
Rahgam became the ideal place for doing service and after its 
model, other shrines also gained importance as places for the 
rendering of service by the devotees. 
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The Gita speaks of four kinds of devotees of the Lord. 
The affilicted, those in distress, who pray to Him for deli- 
verence from misery are one class. Those who adore God for 
the object of knowing Him constitute the second class. Others 
who pray to Him for the attainment of objects of desire form 
the third category. The fourth are the wise man (jnanis) who 
are devoted to God for the sake of devotion only. The Lord 
says: “Of these, the wise devotee is ever inconstant union 
with Me in thought and is attached to Me with single-minded 
devotion. For 1 am supremely dear to him and heis also dear 
to Me’V The Mahabharata also speaks four classes of 
devotees 2 3 of whom three are desirous of rewards while the 
best are the single-minded worshippers. Others ask for 
favours, but the sage asks nothing and refuses nothing. He 
yields himself completely to the Divine accepting whatever is 
given to him. His attitude is one of self-oblivious non-uti¬ 
litarian worship of God for His own sake. It is the blessing 
of such great and lotty Mahatmas who are the walking gods 
of this earth that can elevate ordinary mortals like us and 
make it possible even for us to love, and be loved by God. 
And hence does Yamunacarya invoke their loving and gracious 
kataksa upon himself as the surest way of becoming one of 
the chosen devotees of the Lord: “O Lord; grant that I may 
be recipient of the gracious glances of those Mahatmas, who, 
in their intense longing to behold thy repturous Form once, 
reject the pleasures of the earth and the promises of the 
Paramapada, and separation from whom even for a moment 
is to Thee is most sufferable".' 1 
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Bhakti is meditation on Brahman touched with love. 
It is absolute devotion to Bhagavan as the life of our life and 
is love for love’s sake. The true bhakta is a true jnani. He 
knows clearly well that God alone is the source and susten¬ 
ance of life. So he meditates on Him as his self and culti¬ 
vates exclusive devotion to Him. This state of bhakti is 
known as ekabhakti as his devotion is controlled by Ihe single 
idea of attaining mukti. It comes to one unsolicited by the 
Grace of God and sacrifice. Upon gaining it, man realizes 
his perfection and divinity, and becomes throughly contended. 
He desires nothing more. He is then free from grief and 
hatred. He does not rejoice over anything, nor does he exert 
himself in the furtherance of self-interest. The realization 
makes him intoxicated and fascinated as it were, because he 
is completely immersed in the bliss of Paramatman. Says 
Tontaratip-potiyalvar: "Iccuvai tavira yau poy intira-lokam 
alum, accuvai psrinum ven{en" 4 5 - ‘I do not desire even the 
pleasures of svarga except the pleasure (of meditating of 
Lord)’. Kulacekatajvar goes a step further by saying, 
"Patiyayk kitantu un pavalavay kanpene* - ‘Remaining as a 
stepping stone in the sanctum sanctorum of the Lord I shall 
enjoy the beauty of Your coral lips 3 / Nammalvar’s devotion 
to Lord is supreme. ‘"Let it be that l may attai moksa or 
reach Ihe place of heaven or hell, but l will go on meditating 
the Lord unceasingly without ever forgetting Him" says the 
Sjvar. 6 One is reminded in this connection of Cekkilar’s 
tribute to the greatness of these devotees. Their mind, 
according to him, is pure and white like the sacred ash bes¬ 
meared on the body. Even if the elements go astray, their 
minds will not swerve from the love of God. To them gold and 
potsherd are the same. They care not even for moksa, if only 
they could be assured of loving worship. They have no burden 
other than the service of the Lord, these merciful lovers and 
heroes wanting in nothing. 7 Saivism refers to these devotees 
as ‘Paramanaiye patuvar 1 (the singer of the Lord). 
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A devotee, who leads the ideal life by rendering ser¬ 
vice to God, is required to avoid two pitfalls which generally 
take those who are not aware of them. One is the company 
of the wicked and the other is offending God. Those who are 
deceitful, do not do their duty, and are boreft of the know¬ 
ledge of ultimate Reality, are declared to be wicked. 8 In a 
way, they are different from the good whose mind is set in 
Purusottama and so are free anger, envy, greed and evil 
thought.® A good man who is devoted to Hari. will not 
desire for what belongs to another, and will not cultivate 
friendship with those who are mean and who, though not 
intending to do harm, support the sinners in their acts. He 
will spend his lime who are righteous and would not extol any 
one except Tirumal (Visnu) 10 . Kulacekarajvar’s third hymn 
enumerates the mental attitudes and activities of such people 
who deserve to be classed as bad. Such persons prefer to live 
with the enticing material world. 11 They like most the 
company of woman. 12 They are interested in food 
and clothing only. 18 To this Alvar, others are mad 
and to them he is mad. 14 Tirumankaiyalvar refers to his 
resolve not to take note of the existence of those who do not 
think of the Lord at Tirukkatalmallai. 15 Those who do not 
become the servants of Sri Krsna, are not to be treated as 
man. 1 * The contact with such people, even if had for worldly 
purposes would change the devout persons into atheists. The 
other source of danger to the religious life is apaedra . The 
word 1 apasdra ’ means swerving from the path prescribed by 
God in the form of Vedas and Smftis. Besides, in the real 
sense of religious life, to think of any other deity as equal to 
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or superior to Narayana constitutes the greatest guilt. 17 One 
shall also avoid offending the devotees of God. Some may 
sometimes be tempted to treat the Lord as powerless and so 
fit to be insulted. Nammalvar cites the attempt of Putana to 
kill Kr?na which brought her own end. 18 Activities of this 
kind are to be treated as insulting God who, however, would 
not get offended, but would delay in showing His grace after 
enforcing a light punishment on the offender. 

The best characteristic of a devotee is the philosophy 
of Vaisnavism. Vai?navites are those who are in a way rela¬ 
ted to Visnu who is vibhu, all pervasive. Therefore it becomes 
logically true that no one can exist without any relation to 
Visnu. A true Vaisnavite 4 will realize this truth, basic prin¬ 
ciple. He will show true love and render service to one 
whether one is a friend or foe. The mention of Piljai Loka- 
carya’s statement is relevant to the context. He says : "One 
should exercise forbearance, show sympathy with a smile and 
appreciation to those who have done evil; and also one 
should take it for granted that they have extended their 
help”. 18 This idea must have been prevalent prior to the 
period of that great acarya among the Vaisnavitcs and attained 
the status of a mahaviZkya (significant statement) at his times. 
An incident in Paracara PaUar’s life may throw a clear light 
on the statement. One day Pattar was standing in the Raiiga- 
natha’s sanctum sanctorum in a mood of self-examination. 
Without noticing his presence there, some heaped abuse after 
abuse on him. This saddened the hearts of bhaktas who were 
standing with Pattar. But to the surprise and wonder of all 
the devotees present there, Pa^ar presented his ring to one of 
those who abused him; he further blessed the one who abused 
him most with the honour of covering him by his gold-laced 
cloth. To them Pattar said : "Don’t think that I have made 
presents to them on account of the fear of their abuses". 
This statement increased their surprise and wonder. He 
further added : "I should be thankful to them for the help 


17. Peri. Tm. 8.10: 3; cf. Nan. Tv. 68. 
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they have rendered to me by bringing to the notice of the 
Lord the mistakes which I was not conscious of and thereby 
helping in my self-examination”. This utterance moved not 
only his friends but his foes as well. Tiruvajluvar suggests 
the novel method of punishing those who have done wrong to 
one: “Inna ceytarai oruttal avar nana, nannayam ceytu 
vital” 90 - 'The (proper) punishment to those who have done evil 
(to you) is to put them to shame by showing them kindness in 
return and to forget both the evil and the good done on both 
sides’. This teaching of the Tamil saint could have been res¬ 
ponsible for shaping the life of the Vaisnavites. The arrogance 
born of one s learning, wealth and high birth should have no 
place in a true Vaisnavite. This has been metaphorically 
referred to by Amutanar as “Vaiica mukkurumpam ku}i” 21 - 
‘a vile trap-like triple pit’. He is really a Vaisnavite, who 
while listening to the harsh expressions uttered by a devotee, 
bows to him and addresses him patiently. 23 Without the use 
of the word ‘vaisnavite* Nammalvar states that the trait of 
those who possess good qualities consists in rendering service 
to the Feet of the Lord, after controlling the mind and the five 
senses. 33 With keen religious insight, Putattajvar declares 
that kings who, before our presence, ride on horses, must be 
occupying their positions not by accident. They must have 
worshipped the feet ol the Lord in their various previous 
births with flowers. 94 This is the only explanation that could 
be given to show how some people are able to occupy pros¬ 
perous positions. Any position which an individual 
occupies is due to the will of God and the position of the 
kings can be no exception to this. The character of a true 
Vaisnavite is also enshrined in the famous song of the true 
Vaisnavite which was made popular by Mahatma Gandhi: 

“He is the true Vaisnava who knows and feels 
Another's woes as his own 
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Ever ready to serve, he never boasts 
He bows to every one and despises no one, 

Keeping his thought, word, and deed pure, 

Blessed is the mother of such an one. He 
Reverences every woman as his mother. 

He keeps an equal mind and does not 
Stain his lips with falsehood; nor 
Does he touch another’s wealth. 

No bonds of attachment can hold him. 

Ever in tune with Rama nama his body 
Possesses in itself all places of pilgrimage 
Free from greed and deceit, passion 
And anger, this is the true Vaisnava 

Naminajvar speaks of Pattar, 38 Atiyar, 36 Atiyavar,” 
Tontar 38 Pakavar, 31 JCecavan-tamar, 80 Naranan-tamar, 11 
Matavan-tamar, 98 Aliyan-tamar,* 5 Vaikunihan-tamar, 34 and 
Vaitnavar si in his Tiruvaymolt . ‘Kecavan-tamar* literally 
means relatives of Kecavan or the Lord signifying His 
devotees; similarly the meanings of others (^mar-relatives). 
The word ‘ vaifnavar ’ signifies a band of people who have 
embraced Vaisnavism. But, Nanclyar. one of the Vaisnavite 
acaryas, gives the definition of Vaisnavite like this : “Any one 
can test himself as a true Vaisnavite or not. If, when seeing 
others* adversity, his pity be excited, and he does ejaculate 
'oh 1* he may know himself as a true Vaisnavite; but if his 
heart be steeled against others’ tribulation and further viti¬ 
ated by emotions of vile pleasure surging up at his sight, he 
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may know himself as not belonging to such a holy band. To 
be a Vaisnavite is to belong to God, and vice-versa . To 
belong to God is to be like God Himself, i.e., conform to the 
ideals which he has preached and practised, one of these 
ideals being to be “the Friends of all Creatures”. 30 It appears 
that both these words relate to one and the same meaning. 
Again the words 4 pattar'\ ‘atiyar ’ (aflyavar), * tontar * and 
£ pakavar ’ signify only devotees of Visnu; they may be taken 
for granted emphasizing respectively: /?/ja/cf/-reverential love, 
^fmai-nbosolute self-surrender, and 7on/w-service. ''Pakavar" 
signifies a kind of devotees who carry * mukkol , or ‘ tiri-danda * 
with them. The Tolkappiyam refers to them as c antanar 17 
who are ascetics. The same work refers to * parppar * 
(brahmins),® 8 ‘ arivar 139 (sages or wise men), and Uapatar'.™ 
It is certain that these words do not refer to the same class of 
people or each word does not refer to different types of 
people. Parppar are different from arivar and antanar . The 
latter refer to ascetics, who have controlled their senses and 
the mind, always thinking of God, and who can predict the 
past, present and future incidents. Tapatar are those who 
are tapasvins and who are ready to attain the state of arivar . 
Parppar are brahmins who have only taken up the study of 
Vedas , but who have not attained the state of arivar or 
antaqar. There arc references in Kalii-tokai 41 to antanar. 
The tiri-danda can be taken to signify Isvara , cit acit and the 
relationship between which explain the principles of Visista- 
dvaitic Vaisnavism. References to ‘ mukkol 1 (tiri-danda) are 
found in the Pattup-pdifu 43 and the Kalit-tokai . 43 Naccinark- 
kiniyar, the well-known commentator, gives the meaning of 
the phrase, 4 mukkol kol antanar 1 occuring in the work as ‘saf- 


36. htin Tamilakkam Vol. I, 1.2: 1. 

37. T.L.K. 3: Sutras, 615, 616. 

38. ibid. - Sutras: 74. 175. 

39. ibid. Sutras; 74, 152. 

40. ibid, 3utra, 74. 

41. K.L.T. 9, 119. 

42. Mullap-pattu -I. 38. 

43. K.L.T. 126, 1. 4. 
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fron colour dressed groups of people’ thereby meaning 
ascetics 44 The later work Tancaivanan kovai speaks of 
* mukkof-pakavar \ 44 It is these ascetics who are referred to 
as pakavar in the ancient Tamil literature. The later works 
such as Kovai literature refer to them as 'mukkor-pakavar* 
and *m//cfcor\ It is said that a knowledge of philosophy and 
love of God are the two basic necessities for any kind of reli¬ 
gious faith. It is also assumed that the former does intensify 
the latter. But it is well-known that these two are not found 
to exist in persons in equal measure. Some are more philoso¬ 
phical-minded and others more religious-minded. But the 
inclination of both is towards renunciation, Those whose 
inclination is more towards philosophy are known as 'pakavar* 
and those householders whose inclination is towards bhakti as 
* atiyar \ Periyalvar not only refers to these types of devotees, 
but also sages who recite the Vedas : “Pattarkalum pakavar- 
kajum palamojivay munivarkalum" 4 * - the bhaktas , paka - 
vars and sages who mouth Vedas' . Nammalvar refers to both 
these saints in his Tiruvftymoli. Says the Alvar: “The world 
is full of atiySrs and pakavars who render service to God by 
strictly adhering to the principles of bhakti-mdrga and by 
uttering the Purusa-siiktas, Narayanuvnka etc.; so go to them, 
reventially worship them and attain salvation”. 46 This advice 
of the Alvar, according to the commentators, relates to those 
who render service to the Lord as for example to Laksmana 
to Rama referred to here as atiyars and to those who meditate 
the Lord and his manifold auspicious qualities as for instance 
Bharata to Rama AJavaniar interprets Uolutal (worship) as 
the worship of the devotees of God; but Ramanuja interprets 
it as the worship of God. Even though all the words denote 
the bhagavatas in general, some distinction can be seen 
through from the suggestive meanings of tontar , anpar and 
paffar. The word ‘ anpar* can be taken as emphasizing, 
'tontar' the bodily activity and 1 pattar* the speach aspect. 
Afiyars are the life of the Bhakti cult. It is from this point 
of view that Vaisnavism becomes a religion of service. 

44. Tancaivanan kovai, 341. 

45. Periyal. Tm. 4.9: 6. 

46. T.V.M. 5.2: 9. cf. 4.4: 9. 
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In regard to the Supreme Ruler of all, the jiva who is 
the sesa is bound to promote His glory. That glory will 
depend on the nature of the sesa , whether it be sentient or 
non-sentient. The jiva, with his body and the like, can confer 
only such glory as non-sentient things do. So this service is 
common to hini and acit. The special glory that he can 
promote must be by means of his intelligence. "Bhagavan, 
Who has all beings as His body, rejoices when a jiva does what 
is good and does not rejoice when the action is evil” 41 when 
a man acts in accordance with the Sastras, he gives thereby 
delight to the Lord and thus does not let his generosity and 
other qualities run to waste, but promotes the glory of the 
Lord so that He extols him as “All these are indeed, 
generous." 48 Again they are the devotees whose devotion is 
single-minded and whose highest goal is only the Lord. They 
live in the Divine. God is dear to them and they are dear to 
God. These devotees belong to God to be used according to 
His will. These can give rise to a special kind of enjoyment 
to the Lord and thus promote His glory in the same way as 
the muktas and the nityas do so by direct perception of the 
Lord’s will and by acting in such a way as to give Him 
enjoyment “When shall I always be Thy servant, look upon 
Thee as my Master and in this way give Thee delight? 4 * says 
Ajavantar. 

In Vaisnavism the cult of the bhftgavata worship of 
the atiyars or devotees - is considered greater than the worship 
of the Lord Himself. The sastras disclose that the service 
rendered to His devotees is most delightful to Him. The 
following authoritative statements bear testimony to this: 
"Of all forms of homage, the homage paid to Visnu is the best, 
hut superior even to this, is the excellent homage or adoration 
t > Visnu’s devotees”. 50 "I have great affection to those who 
tu*e devoted to my devotees. Therefore one should render 


•17 M.Bh. &nti. J99 : 25. 

48. Bh.G. 7:18. 

49. Stotraratnam . 46. 

30. Padmottaram , 29: 81. 
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devout service to them'*. 51 "They are my devotees who do 
not show devotion to any other deity, who love those that arc 
devoted to me and that have sought me as their updya" . M 
From these statements it becomes clear that, of all forms of 
service which a sesa of the Lord may render, that rendered to 
the bhdgavatas is the most important and is the most pleasing 
to the Lord, in the same way as the fondling of the prince is 
most pleasing to the king. Again, according to pramatias, 
lsvara, who has the bhdgavata as His body is the object of 
worship. As the devotees are His very self, 6 * He would be 
pleased at the service rendered to bhagavata, as if it were 
service rendered (directly) to His own inner self and not as 
that done to His body. Nammalvar speaks of service rendered 
to the bhdgavatas as the supreme goal of life. In referring to 
the result flowing from the recitation of his hymns the Alvar 
says : “The Lord and His Spouse will possess them and they 
will get the benefit of rendering service to the devotees of 
Visnu,* 54 and “they would live amidst wife and children a 
full life and yet to be dedicated to the service of the devotees 
of the Lord.'** 5 In this connection, a beautiful anecdote is 
referred to by the commentators 5 * 

Again, those who look upon themselves as sesas to His 
devotees are, mediately through these devotees, tesas to the 
Lord Himself. Tirup-panajvar says : ‘The Lord Who is 
spotless and Who has made me the servant of His servnnts’- 


51. M.Bh. Arfvamedika, 116: 23. 

52. ibid. 104:91. 

53. Bh. G. 7:18. 

54. TVM 5.6 : 11. 

55. ibid. 8. 10: 11. 

56. Once Ramanuja returned to Tirukkottiyur along with a great band 
of bhagavatas and entered into the mansion of Celva Nampi who 
was then not in station. There was no rice in the house then 
except some hundred bundles of paddy-seeds reserved for sowing 
in the season. Nampi’s wife hulled that paddy and fed the devotees. 
On the following lay Nampi returned and when he enquired his 
wife about the absence of paddy-seeds, quickly came the reply 
‘*1 have sown them in the Paramapada". (Vide: Jttin Tamil,• 
akkam Vol. VIII 8. 10: 11 (Commentary). 
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“afiyarkku ennai atpatutta vimalan.” 51 So does Narada 
say: M I, Narada, have come here with an eager longing to see 
you. To men like me. O Brahmin, those who are bhaktas 
of the Lord are masters.”™ In this connection Periyalvar’s 
statement is very significant. “Those who are the servants of 
bhagavatas - (devotees of devotees) - who utter such names as 
Kecava, Purut5ttama etc., of Bhagavan are entitled even 
to sell us.”’ This is also the purport of the middle word in 
Tirumantiram , namely, namo : na mama (not for me). A 
reflection on tnis purport will clearly show that our being 
s?sa to the Lord is both mediate (through the bhflgavatas and 
immediate (direct to Him). Accordingly the service that 
should be rendered by the iesa is also (both) mediate and 
direct. Therefore it is the farthest limit of our service to 
perform, as much as it lies in our power, service to the 
bhagavata , since it is part of the duty of one who is sesa to 
Bhagavan So this outer-most region of service to bhagavatas 
should be kept properly cultivated so that it may not become 
Pillow land full of weeds. 

The Againas also support the service to the bhagavatas . 
*Tt is not wrong for a wedded wife to honour her husband 
and to honour his servants, whether in his presence, or 
absence’’ 00 and “Among the Lord’s retinue are two classes: 
those that are dear to Him and worthy of His trust and 
ihose who are not. To the former class belong the Eternals, 
the released souls and the bhagavatas. To the latter class 
belong Brahma and other gods who are subject to the sway 
of past karma . The seeker after salvation should not adore 
the latter;’’ 01 the devotee who is exclusively attached to 
the Lord and whose dharma resembles that of a chaste wife 
v'ould therefore do well to act according to the will of his 
1 ord. Since the relationship of sesa to bhagavatas arises 


57. A.P. 1. 

58. Pad mot tartan, 81: 52. 

59. Periyaj. Tm. 4.4: 10. 

60. Pous. Sam. cited in R.T.S. Ch. 16. 

61. ibid, cited ibid. 
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from no other cause than the knowledge of our being 
fesa only to the Lord and to no other, this service to the 
bhagavatas is not improper, because it does not arise from 
other causes like the desire for wealth or power. 

Maturakaviyalvar can be cited as the best instance of a 
devotee of Lord’s devotee as he says, “Nannit ten kurukur 
nampi enrakkal, annikkum amutu urum en navukke" - ‘In cling¬ 
ing to Nammalvar, if I utter his name it is highly sweet; even 
nectar secretes in my tongue’ and "Tevu marrariyen" - ‘I do 
not know any other God except my own guru, Nammalvar.* 
Saivism refers to these type of saints as 'P attar ayp-pariivar' 
(devotees of devotees) ' PatiitaV emphasizes here bending low in 
humility and service. Like Maturakaviyalvar in Vaisnavism 
were saints in the Saivism also who worshipped the three 
great Tevaram saints with reverence and admiration. Kana- 
natar worshipped Campantar; Apputiyatikal worshipped 
Appar; and Perumilalaikkurumpar worshipped Nampi Arurar. 
Irrespective of the greatness of Saivite afiyars it was 
thought that one should offer one’s service to the afiydrs in 
general looking upon them as no other than the Lord Siva 
himself. In the biography of certain saints like Enatinatar, 
Meyp-poruJ Nayanar, Pukalccdla Nayanar and Kajarirrarivar 
the reverence for the outward form is clearly brought out and 
they were prepared to offer their all and sacrifice their dearest 
and nearest as well as their own lives. This is termed as 
Cariya-mdrga in Saivism. According to Va snavism, follow¬ 
ing the path of the Lord is Sara Dharma the good ; surrender 
to Him is Sdrataha Dharma , the better; surrender to His 
devotees is Sdratama Dharama , the best. Therefore it is 
said that God would forgive an offence to Himself, but an 
offence to His devotees - afyars - was unpardonable. Bhdga - 
vatQ-apacara is more heinous than Bhagavat - apaedra . 


Though it is said, in general, that one should serve the 
devotees of God, and the devotees of God are treated as 
deities, yet the best relation that could be said to crown the 
devotion for a devotee is that of an individual’s treating the 
devotee as his spiritual preceptor. Maturak lviyalvar stands 
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at the head of the best of disciples who propitiated the 
devotee. God is available for man to get from Him enjoy¬ 
ment of bliss, moksa and detachment. The Lord Himself 
comes to rescue the devotee from sins. He teaches the 
nature of Reality to him and gives him His nature and descends 
down for the sake of those who are devoted to Him. Yet 
Maturakaviyajvar sought the feet of Nammalvar who rendered 
into Tamil the difficult imports of the Vedas 9 *. 

The idea of reverential feeling towards the devotees is 
nothing new. Periyajvar talks of these devotees as a separate 
community- “roniakkulam” 9 * (a clan of divine servants or 
devotees) thereby abolishing the feeling of all castes, and 
creating a spiritual community of all those who worship the 
Lord to whatever caste or creed they may belong,* 4 The love 
for God reaches its highest point only when it becomes the 
love of the bhSgavatas or tontars , even to the neglect of God. 
The phrase ’ tontaratip-pdti * referred to by Kulacekarajvar is 
very significant; the dust on the feet of the devotees is purer 
than the waters of the sacred Ganga according to the convic¬ 
tion of the Alvar. ’‘Tontaratip-poti ata nam peril, kankai nlr 
kutaintu atum vetkai en avate? ,,ftIk is the statement of the 
Alvar. In fact th* whole hymn speaks out the Alvar’s regard 
and respect for the devotees of the Lord. There is no greater 
profit or pleasure for the eyes than to look at a gathering of 
the true devotees of Lord Ranganatha who dance in ecstasy 
out of feelings of love towards the ‘Dark Gem 5 that resides at 
£ri Rarigam. In Saivism Cuntaramurtti creates a democracy 
of devotees, a demacracy of all times and climes. In his well- 
known hyrnan of TevSram , better known as Tiruttontattokai , he 
•numerates with joy the names of all these saints/ 6 It is a 
beautiful vision of all such dfiyars of the past, the present 
and the future belonging to the whole of the universe, a vision 


62. Gurnparampara-sQra Introductory verse. 2. 

63. Periyaj. Tm. 1.1: 5. 

64. M.Bh. Santi. 108 : 32. 
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of a spiritual democracy of love and service In the hymns 
of Alvars there occur some requests to the birds to carry the 
message of love-sick maiden to the Lord. The Vaisnavite 
commentators have always interpreted these birds as the 
bhaktas , as spiritual guides carrying the message to the 
Lord. 87 The four hymns of Tiruvaymoli 68 on sending of 
messages through birds have to be interpreted in this manner. 
Many of the Alvars take a pride in calling themselves as 
Tontarkal , G * Toqtarafip-poti™, AfiyGn, 11 Tonfan Catakopan \ 
Tonfanen.' 1 * 

It was a common belief in the age of Alvars that for a 
full-blown devotee to be born, his previous seven generations 
should have been pure and should have been worshipping the 
Lord. Periyalvar refers to this as, “Entai tantai tantai tantai 
tarn muttappan ejpatikal totanki, vantu vajivaji atceykin- 
r5m*’ n - ‘My father, his father, his father, his father, his 
grand father and like this we have been serving the Lord for 
the last seven generations.’ The same belief is referred to by 
Nammalvar also. “We are the devotees of those people who 
have been worshipping the Lord Who is sleeping on the banyan 
leaf in the Milky Ocean as a small child after having taken 
the world trodden by His sacred Feet at the time of Tirivikra- 
mavatara in His stomach in their seven generations,” 7 * says 
the Alvar. The Alvar considers those devotees of devotees as 
his masters provided they become the devotees of the cantatas 
of cantatas who arc far beyond the lowest rungs of the four 
castes when these cantatas are the devotees of blue-coloured 
Lord with discus in His right hand/ 8 Again, he says that the 


67. Vide : A.H. Sutras. 150-156. 

68. T.V.M. 1.4; 6.1; 6.8; 9 7. 

69. Perivai Tm. 1.1 : 8. 

70. TM.45. 
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71. ibid. 8.5-6. 
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people who are undergoing the most difficult punishment in 
the hell are worthy of His worship in His manifold births pro¬ 
vided they worship the Lord Who is the creator of the world 
Whose greatness cannot be comprehended even by the celestials 
and in Whose bosom Laksmi has taken Her abode . 17 In an¬ 
other place he refers to God as ‘‘Empiranai entai tantai 
tantaikkum tampiranai " 18 - ‘God not only as his helper, but 

also the Lord and master of his father and his father . 

(meaning all his forefathers).’ It may be noted the same 
belief being expressed in the Tirumankaiyajvar’s hymns also. 
"Oh the Lord of Tiruvintalur ! Thou art hesitating to show 
Thy physical presence to me who belong to a family in which 
the past seven generations are continuously rendering devoted 
service to Thee," 7 * says the Alvar. 

The compositions of the Ajvars furnish much informa¬ 
tion on the greatness of the devotees. If people think simply 
that Rama and Krsna are only the Lord descended on earth, 
they would be the Lord’s men ( bhagavatdts) and the gods 
would be pleased at this and they will ever have their palms 
folded to respect them . 80 Nammalvar waxes eloquent while 
speaking the greatness of the devotees The bhaktas sing the 
praise of the Lord and move about the earth with the result 
that the hells and the sins have been destroyed on earth and 
the lord of Death has no work to do nor has the kali age any¬ 
thing to do . 81 This shows that the names of the Lord as also 
His praises, when uttered, purify not merely those who 
express or sing them but also those who listen to them. This 
does not stop there. The entire regions which are traversed 
by such devotees become purified, leaving no room for any 
evil force . 83 On account of this, the kali age become krta 
age. 0s Diseases, hatred, hunger and other evil forces have 
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become destroyed.® 4 The bhagavatas are the bodies of Ihe 
Lord and as such they could be worshipped. 8 * This decad 5.2 
of Tiruvaymoli asks people to worship the devotees of God. 
The worship of such great souls is held to be greater signi¬ 
ficance than that of God Himself. 68 Affection for the 
devotees of God, rejoicing when God is worshipped by 
them, eagerness to listen to the narrations about Him, 
affection of the tone, eye and limbs while others worship the 
Lord, making one’s own attempt to worship Him, straight 
forwardness (absence of hypocricy) in dealing with the Lord, 
constant thinking of Him and dependence upon Him not for 
the ends other than ntoksa are stated to be the eightfold 
devotion. Even the misbehaved ( mleccha ), who has these, 
is the best among the brahmins, is a meditator, is prosperous, 
is a recluse and scholar. One shall give gifts to him 
and shall receive gifts from him. He is to be worshipped like 
God Himself’. 87 

An ardent devotee shall aspire to long for the compa¬ 
nionship of the bhagavatas. The AJvar likes to have the 
company of the devotees of the Lord even in the state of 
release. 88 He is anxiously yearning to get the opportunity 
of rendering service to them. 81 Those fortunate persons 
who reflect upon the greatness of the sacred places like 
Tirukkatalmallai are to be treated as lords, 80 nay they are 
the deities. 91 They are to be worshipped 82 and circumambu¬ 
lated. 93 The bhagavatas who bow at the Feet of the Lord 
at Tiruccerai deserve to sit upon other's heads, that is, they 
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are fit to be bowed by others. 81 Such persons dwell for ever 
in the heart of Tirumahkaiyajvar. 95 This Alvar states 
emphatically that he would not leave the company of those 
great men 96 who could be taken to be superior even to the 
eternal selves. 91 His heart feels the delectable experience 
when it thinks of them. 98 His senses derive supreme satis¬ 
faction as they set on them. 99 Neither the god of Death 
nor sins would dare approach those who worship these 
bhagavatas. 100 The AJvar speaks with full of feeling that 
in worldly experience which is felt to be excruciating, he is 
singularly fortunate in that his mind is set on the devout 
persons who worship the Feet of Sri Saranatha at Tiruccerai. 101 
Again it has been staled in the Sastras the choice of a proper 
residence for a devotee. A devotee shall choose to live in a 
place where the bhagavatas dwell. 109 The people, who live 
in Tirukkotfiyur must have practised austerities for living 
there where live the devotees of God. 103 That place shall be 
chosen where the devotees of God are honoured. 101 

According to Vaisnavism, offence against God’s devotees 
(bhagavnta apac&ra) is the worst of all sins. God will neither 
brook nor excuse who offend His devotees. It is to punish 
the offender of the devotees that God took birth again and 
again in this world. This is also the secret ( rahasya) of His 
avatara (divine descent). 10 " One of the several kinds offence 
against God’s devotees distinction of caste shown between 
one bhagavata and another is worst. This is even more 
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heinous than examining the material of which God’s image 
is made in the temple. This has been pronounced in the 
$&stras as equivalent to a man's examining the womb of his 
own mother. 100 The punishment for offending the feelings 
of God’s devotees are, as it is seen in the ancient scripts, 
very severe and, strictly speaking, severer than offending 
God Himself. To cite a few examples, Tiricanku, a 
ksatriya, became an outcastc ( candala ) in one night by 
offending sage Vasista; when Prahlada, a devotee of Narayana, 
was threatened by his father Hiranya, the Lord appeared 
as Narasimha and killed the offender of His devotee;' 07 Garuda 
lost his wings by wounding the feelings of Candilyai (a female 
devotee) residing in Risaba Hills. GaTuda’s crime was that 
he considered the residence of Candilyai not as a holy Hill 
but as an ordinary mountain. 108 Soma Sarma, a brahmin 
possessed by a brahma retksasa , got himself free from it by the 
blessings of Nampatuvan, an outcaste devotee. 108 From 
these examples it is learnt that there is no question of superi¬ 
ority of birth in a devotee. 

Brahmin birth is intended to be useful for the study of 
the Vedas and thereby attaining God. But if that study con¬ 
duces to bhagavata apacara , the study becomes useless and 
his birth has no value. God, according to Tontaratip-poti- 
yalvar, has instructed those (brahmins) who follow the tradi¬ 
tional knowledge of the four Vedas to respect His devotees 
even though they belong to the lowest caste and give the 
highest truth to them and take the same from them. 110 If 
they, though born of brahmin caste and learnt the Vedas 
and their ahgas . speak disrespectfully of His devotees and 
their castes, the very instant they would become outcastes. 111 
The A|var goes to the extent of saying that those who accept 
the remnants of food Trom the devotees of the Lord, 

106. ibid. Chap. 2. Sut. 83. 
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devotees in the sense that they have simply praised Him 
as the One Whom the celestials cannot see and as 
the One Who has worn the fresh tulaci garland, though the 
latter have committed baser acts and have abetted others to 
commit these acts. 111 By these, it is seen that one’s high or 
low birth is not the primary cause for attaining salvation, but 
the true cause is his relationship with God. In attaining 
moksa 9 the brahmin is necessarily at a disadvantageous posi¬ 
tion if he is proud on account of his high birth. Secondly, by 
virtue of his birth, he is obliged to observe other means of 
salvation, namely, bhakti-yoga which is a steep path hedged 
in by the exacting conditions of karma-yoga and jndna-yoga 
including the wearisome disciplines of astdhga-yoga and the 
sdivic patience to endure the ills of prdrabdha-karma till it 
is exhausted or expiated which are against the true nature of 
the soul. So long as a brahmin has got these two faults in 
him, it is ever difficult for him to attain salvation. Those in 
the other castes too have the same disability varying in 
greater or less degree 1,3 The candala of the lowest rank has 
no such predicament; he is totally free from the superiority 
complex of birth which is a great impediment to salvation. 
So every one must cultivate the virtues of humility and 
recognise the utter uselessness of seeking other means of 
salvation. 

On the other hand one must regard these low born 
devotees as equal to dedrya, and superior to samsarts (world¬ 
lings), to himself and even to God. These truths arc shown 
m Ilihdsas , Purdnas, and Alvars’ hymns. It is generally believed 
that for the good done in this generation we reap the fruits in 
the next. So it may be argued that these bhdgavatas of the 
low caste can become sages only in the next. \i is also argued 
that conversion will not be visible in the one and the same 
life. But it is not so in the case of bhdgavatas . The moment 
the candala becomes a devotee, he becomes spiritually 
leborn and entitled to all respect. Nammalvar’s reference to 
candala as mentioned above can be an instance in point. 

112. ibid.41. 

113. In. Sam. 30: 100. 
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There are other illustrations also. While Visvamitra, a 
k^atriya, can become a Brahma-rsi in the same generation, it 
is not strange or impossible that a devotee of God can become 
purified in the same generation. Sri Rama performed 
Brahma-midha (rites due to a Brahmin) to Jntayu, a mere 
bird, because the latter had by devotion attained that merit. 
Dharmaputra performed similar rite to Vidhura though the 
latter was a sudra. Several rsis waited at the gate of 
Dharmavyadha (the butcher devotee) to clear their doubts in 
the Vedas. Sri Krsna, passing through the dwellings of 
learned Bhisma, the high born Drona, and of King 
Duryodhana, delighted in dining in the house of the blessed 
Vidhura, as he offered the food with all humility and God’s 
own uulike the offerings of others which were tainteJ with 
ahankara. Again Sri Rama graciously accepted with love 
the half-bitten fruit from Sabhari, a hunter devotee. Periya 
Nampi, one of the spiritual masters of Ramanuja performed 
Brahma-medha according to the highest Brahmin rites, to 
Mara-Ngr Nampi (equivalent to Parankusa himselP, a Harijan 
saint* a disciple of AJavantar. Therefore in the philosophy 
of afiyfirs one attains one’s greatness only by one’s bhakti , 
not by one’s birth. In the words of Pi)laipperumal Ayyehgar lu 
only those who transcend the barriers of consciousness of 
birth, caste and other factors are entitled to be included in 
the fold of (onfakkulam Uh - universal brotherhood - the (vision 
of Periyalvar. Therefore one has to please the bhagavatas 
in order to win the Grace of the Lord. This is a condition 
that is necessarily to be fulfilled. 110 Such persons would be 
relieved of their sins. 11 ' People meet with downfall by bend¬ 
ing before those who are not the devotees of Visnu, by 
insulting Kecava and scandalizing the devotees of the Lord. 
Those who are unfavourably disposed to the devotees of the 
Lord are farther away from the Lord." 8 


114. Tiruvarahkak-kalampakanu 15. 

115. Periyal. Tm. 1.1: 5. 

116. Iti. Sam. 27: 26. 

117. M.Bh Asramavasika, 96: 46. 

118. V.Dh. 99:13. 
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Even Garuda, ihe Lord’s servant, friend, vechicle, 
seat and emblem on the banner, who committed an offence 
agninst the righteous Sandiliyai had to undergo the evil 
consequences of it until he obtained pardon from her. It 
may be asked whether an Eternal like Garuda could commit 
offences at all. The answer is that, if the Eternals incarnate 
like Bhagavan, they have to act the part of those who are 
subject to the sway of karma and perform atonement for 
offences in order to promote the good of the world by setting 
a proper example Of these sins which have to be atoned for, 
§rl Ramanuja has pointed out that offences done to the 
bhdgavatas stand in the front rank like those done to the 
wives of a king.Ramanuja says that though the fruit of 
upasana or bhakti is mukti still the time of its attainment 
is uncertain, beenuse of the presence or absence of obstacles. 
It may be asked whether there could be any such obstacle in 
the case of one whose upasana which gets him mukti is far 
stronger than all other karmas . The answer is, according to 
Bhasyakara, that even in his case there may be obstacles of 
the nature of offences done in the past to those who meditate 
on Brahman. 

It is true that particular actions and absention from such 
actions have been prescribed in the case of bhdgavatas as due 
to conditions of caste and the like as stated in the Vedanta 
Sutra: “That there is permission and prohibition in respect of 
castes is due to their relationship with their bodies as in such 
things as fire.** 120 In spite of these ordinances the following 
also should be considered. "Even a man of bad conduct 
should be considered a good man if he worships Me without 
expecting any other benefit. He should be treated with 
respect.“ I3 ‘ “The candala who has devotion to Bhagavan - 
to think even by mere chance of this candala to talk to him 
and to treat him with respect - these purify the man who does 
so, O Brahmin." 122 "Whether the devotee of Bhagavan be a 


119. V.S. 3 4: 51 (Ramanuja's commentary) 

120. V.S. 2.3: 47. 

121. Bh. G. 9: 40. 

122. Ili. Sam. 31: 55. 
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sudra , a huntsman, or a man who eats a dog’s flesh, the man 
who looks upon him as identical with other men of those 
respective castes will go to hell.- 13 * -Therefore one should 
do what one can to please the devotees of Bhagavan. By 
this, Bhagavan becomes favourably disposed to bless one. 
There is no doubt about this." 1111 So also has it been said by 
Nammajvar that those wno are the devoted servants of the 
Lord even if they are born of the lowest rung of the castes 
and candalas of candelas are his masters in all his future 
births;" 19 * and that the moment he made up his mind to render 
service to the Lord’s devotees, his past karma was destroyed 
and that he would never think of giving up his service ,a * In 
the same way, it is our duty not to fail in reverence toward’s 
Lord’s servants, Even if there is only this mental reverence, 
it would amount to sesa's service to the Lord Who is perfect 
and self-sufficient. The thought that "this man is of the Lord" 
is itself capable of doing good. If there is any deviation from 
this path, one should tremble in fear as if one has entered into 
the jaws of Death. In such a case, one should at once beg 
pardon of these devoted servants of the Lord, as in the case 
of Sugriva and Luksmana who apologise to each other." 127 

Whether a man has offended bhagavatas in this life or 
whether some bhagavatas hate him owing to his wicked deeds 
in past lives though he has committed no offence in this 
life, he should obtain the pardon of Bhagavan by obtaining 
the pardon of such bhagavatas by some means or other. If a 
man does not do so, he will pass beyond the reach of the 
Grace of the Lord and will lose also what is essential to his 
nature as a devotee to Visnu, namely, his being a sesa to 
Bhagavan and, likewise, his qualities of self-restraint and 
patience. For it has been said : “Those who are bhagavatas , 
they are Myself. There is no doubt about this; when they 
are adored, lam adored; when they are pleased, I am also 


123. ibid. 27: 26. 

124. ibid. 27: 27. 

125. T.V.M. 3.7: 9; cf. Peri. Tm. 2 6: 2 lo 10 

126. ibid. 8.10. 

127. Ram. Kiskinda 32: 7; 11; 36: 28. 
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pleased. He who hates them hates Me also ” ,as Tontaratip- 
potiyajvar who realised and enjoyed his relationship of being 
a iesfl to the bhfigavcitas , which he considered as his distinc¬ 
tive feature, has described how miserable it is to be outside 
the pale of Lord’s Grace as Follows: ‘‘My Lord has not said 
This is a lad deserving of my affection.’ How wicked are my 
sins! ” 189 The Ajvars in general are always conscious of not 
committing offences to the devotees of Bhagavan, as in the 
following passages : ‘We will never do what ought not to be 
done. We will never go to any GcSrya and study heretical 
Sdstras' - "ceyyatana cevyom, llkkuralai cenru 6i6m ) ,,,s0 
and 'Vouchsafe Thy Grace so that 1 may not do wicked deeds' - 
“ceyyen tlvinai enru aru] c^yum.” 1 * 1 If we consider the 
statement of Tirumalic tiyalvar viz., “O Lord of the world ! 
Consider my offences as virtuous acts/* it also means the 
prayer that offences should be pardoned. Therefore, if a 
devotee happens to commit an offence, he is bound to obtain 
pardon. “Whether offences are committed deliberately or 
out of ignorance, the only expiation that is required is to say 
‘Pardon me’. ,Msa Periyajvar says : "My servants will not 
commit offences Even if they ecommit them, l will consider 
ihem as if they were virtuous.'’ 113 Even this verse indicates 
that offences are not unlikely The sentence “If they commit 
offences, I will consider them as virtuous actions” means 
M lf done out of ignorance, I will pardon them If offences 
are committed deliberately and if they do not obtain pardon, 
I will condone them after inflicting punishment, but will never 
forsake them " That, as a matter of fact, these offences are 
not virtuous acts as is indicated therein when it is said: “It 
will be considered as if they were good deeds.** It is 
distinctly stated: “If there is an offence, expiation should 
bed'me at once Tnc expiation that is to bo done is to per¬ 
form prapatti again. ,M * 4 

J 28. V.Dh. 52:20. 

129. T.M. 37. 

130. T.P. 2. 

131. T.VM. 2.9:3. 

M2. Vanklpuram Nampi: Karika. 520. 

133. Periyaj. Tm. 4.9: 2. 

134. L T. 17 91, 1 2. 
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The celebration of festivals and observance of sacred 
days play an appreciable role in the cult of the bhagavatas. 
The sanctity of certain moments and periods of time by 
association with memorable events, holy persons, and notable 
psychic experiences is the basic idea underlying the obser¬ 
vance of sacred days and festivals. The one noteworthy 
feature of the Hindu attitude in this respect is the thoroghness 
with which the principle is worked out in the programme of 
devotions and pious exercises for every month and almost 
every day. All Hindu festivals are predominantly religious in 
character and significance. Though th^ origins of many of 
them are lost in the gloom of remote past, they all alike bear 
witness to the wide-spread popular faith and interest in the 
exercise of piety and devotion - in fasting, in vigils, in 
worship, in ablution, in offering to the manes, in gifts to 
holy persons, and in the practice of austerities and physical 
hardships as benefiting the spirit within. They also show as 
it were, how festivities lent joy and jest and variety to life’s 
monotonous routine. 

The observances of fasts and feasts are spread over all 
the months of the year, and are intended to serve as occasions 
for intensive contemplation of God. They are meant to be 
holidays from worldly life, especially the fasts giving oppor¬ 
tunities to man to look within and search his heart. Many of 
these festivals are commemorations of great events recorded 
in the Purdnas. The advent of avatdras like Narasimha, 
Rama and Krsna. and the momentous events like the 
vanquishment of the demon Naraka by Visnu are celebrated. 
One observes colourful scenes on such festive days in Indian 
cities and viIlages alike, because they are meant to be occa¬ 
sions for joys and thanks giving. Each one of these festivals 
commemorates the g’ory of God which puts down evil and 
enables good to prevail. Symbolically these feasts mean the 
overcoming of all that is base in us by the higher or real self. 

A different group of festival* arc the purificatory fasts. 
The followers of Vaisnavite cult have their own special days in 
the year which they spend exclusively in prayer and worship. 
Many people on these occasions fast and keep vigil during the 
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night, read from the sacred texts and keep their minds engaged 
in thoughts on God. Birthdays (Tint-nciksairams) of the 
Alvars and those of great spiritual teachurs like Ramanuja, 
Vedanta Desika and Maiiavalamamunikal are also celebra¬ 
ted in temples. During those occasions verses from the 
Nillayiram are recited. Hinduism has always given the pride 
of place to the actiryas. In the temples are honoured not only 
the idols of the Lord but also the images of the devotees. 
The true leaders of humanity are they who lift the veil of 
ignorance and let the lamp of God- knowledge shine. They 
are the real heroes who through spiritual valour and divine 
courage conquer the forces of evil and help their fcllow-mcn 
to cross safely the ocean of somsara It is but fitting, 
therefore, that the dates of their advent should be com¬ 
memorated every year. 

The one purpose that runs through all the festivals is 
to create a spiritual climate for the people, a climate in which 
they could find their spiritual health and cultivate their soul. 
It is on these days, if properly observed, that one really lives. 
They are days of renewal of contact with God but for Whose 
presence no creature can live even for a moment. It is true 
that the ideal life is that which is spent without any break in 
the contemplation of God and in the service of all beings. 
To the truly wise all days are holy and sacred. But the 
people at large who have a long way to travel on the spiritual 
road need special days of prayer and religious rest. The 
festivals which are such days serve the same purpose in time 
ns the temples do in space . Just as the temples are places 
which remind us of God, the festivals are times which make 
us commune with Him. Not only through worship and daily 
Hervice of the images of the deities, but through the grand 
celebrations of their annual festivals, when the deities were 
Inken out in procession, these temples created religious 
fervour among huge' crowds of people drawn from far and 
near. The car-festival, specially, drew together the entire 
population of the locality. That such festivals in temples 
*orved as suitable occasions for religious discourses is also 
known from a reference in the Tamil work Perunkatai 


I \y Perunkatai. 
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The compositions of the Ajvars refer to the occasions 
of festivals connected in temples. Ft is natural that the 
devotees of the Lord would throng in larger numbers on such 
occasions. Tirunaraiyur 188 is said to have the streets ever 
putting on festival appearance. Those who are well-versed in 
the four Vedas are stated to join together and celebrate the 
festival for the Lord at Tirukkottiyur and greet Him. 18,1 
Tirukkannapuram is also a place of the Lord where the 
devotees of God have gathered in larger numbers in connection 
with festivals. 158 There are frequent references 188 to the 
celebration of the festival on the day having 'Tiruvonam* as 
the constellation which has Visnu as the presiding deity. 


136. Peri. Tm 6.4: 8; 6.7: 1. 

137. Periyal. Tm. 4.4; 7. 

138. Peri. Tm 8. 7: 2. 

139. Tiruppallantu , 6, 9; N5n. Tv. 41. 
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THE ULTIMATE GOAL 


It was Shelley who wrote “Die if thou wouldst be with 
that thou dost seek.” 1 But the experiences and the teachings 
«.f the Ajvars are to the contrary. To the true lover of God 
Whose love is truly reciprocated, departure from this world 
and from this body is not essential for the realization of 
spiritual bliss. Encased in this material body and surrounded 
by this material world with all its temptations and allure¬ 
ments, he still finds it possible to realise the fulfilment of his 
noli I and to reach the goal of his spiritual endeavour. In 
•piteoFhis physical shortcomings and his material surround¬ 
ings, he is able to centre his mind in God and convert this 
world of samsara , in so far as he is concerned, into a world of 
eternal bliss. When that frame of his mind breaks into 
rhapsody, he sings in the following strain : “What is there 
wrong or low in my continuing in this life, if my beautiful 
lotus-eyed Lord so grant that my lips shall always utter His 
ever-increasing greatness and glory, my mind ever be filled by 
His rapturous and seductive Form, and my hands be uncea¬ 
singly engaged in offering the choicest flowers at His divine 
Feet?" 2 Those who render service to Lord Krsna are verily 
In the Paramapada and so need not aspire to reach that 
place. 3 Offering greetings to Him shall be practised assiduous¬ 
ly not minding the worlds here and hereafter/ Tontaratip- 
potiyalvar is fascinated by the Sleeping Beauty at Sri Rangam. 
Therefore he emphatically rejects the offer of even Tndra’s 
post in heaven/ Vedinta Desika, who could be said without 

1 The Complete Poetical works of Shelley. 

2 TVM 8.10: 4; cf. P. Tv. 48. 

^ P. Tv 79. 

4. ibid. 67. 

V T.M. 2. 
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any exaggeration, to have lived a peaceful life dedicating 
himself for the service of the Lord, enjoyed the supreme and 
ineffable charm of Lord Varadaraja at Kanci and swore that 
he did not have any attraction for Vaikuntha. 8 Devotees 
like these pious souls did not really choose to leave the world, 
but God chose them to be with Him in Vaikuntha and so 
they had to leave their mortal frame. 

It is true that the individual soul has not yet cast off 
its body which still ties it down to the material plane. But 
the centre of its existence has been shifted from itself to 
God. The Ptolemic theory has given place to the Copernican 
theory and it is now deeply realized and fully felt that our 
centre is outside us. When it was shown that the earth was 
not the centre about which the rest of the planets revolved, 
but was itself a microscopic speck revolving along one of 
several circumferences round another centre, then there came 
a revolution in the astronomical world. The shifting of the 
centre is so full of meaning and significance there. In a 
similar manner the individual soul is made to realize that the 
physical world, the animal world, the rest of mankind, the 
starry firmament above, and the warring elements below have 
not all been created for its pleasure and well-being, but that 
along with it viz., the individual so jI, they are all revolving 
round one and the same centre, - God. And as concentric 
circles can never touch one another, clash or conflict cannot 
occur. Once this is understood in all its aspects and significa¬ 
nce, there is no more trouble. The individual existence is no 
more in conflict with the cosmic existence. The motion of 
the planets round their own axis together with their moons 
and satellites is quite consistent with their motion round the 
sun. The individual beings have gravitated in like manner 
towards the Supreme Being and in that very gravitation, they 
find their source, sustenance and satisfaction. 

This is the state that can be equated with the bliss of 
the Eternals. This is also the state referred to by Nammajvar 


6. VaradarajapancaSat, 49. 
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hs one of the results flowing from the recitation of his hymns. 
Though they are born on earth as samsaris they will be 
superior to all others. 7 They will be enjoying the divine 
experience without interval of day or night and they will be 
blessed by God.® They will be blessed with the praises of the 
world and will lead a full life. 1 9 In short, theirs will be a 
"Pukal valkkai" - 'a life of renown’. On attaining this 
earthly - unearthly state, the individual soul feels all the 
security and all the bliss that are usually understood to be the 
lot of the mukta, and thinks that this state itself is moksa and 
not merely a pale foretaste of it. It even feels in the first 
flush that this stage is higher and sweeter and more difficult of 
attainment than moksa itself. Many of the Alvars claim for 
this state greater excellence than for the state of moksa in the 
eternal region of Paramapada. 10 

Intense experience of God fills the mystic devotee with 
delectable enjoyment relieving him of the stress and storm of 
worldly life. This experience lasts only for short periods 
which may vary from individual to individual. Occasions 
when such an experience is not had make the mystics yearn 
passionately for a reunion with the Divine. While this is 
expressed jby some mystics, others become conscious of the 
worldly ill^and plead to God for an escape from them. The 
actual impact of the sufferings of people, mystical and non- 
mystical, impress alike upon the mystics. The inevitable 
nature of the sufferings of the world is admitted by them. 
Ailments of mind and body, old age and requirements of daily 
life and the social adjustments with people of different 
abilities and capacities which are invariably unpalatable to 
the mystics together with the arousing of the impressions in 
themselves that have been imbedded in the beginningless 
series of previous births show the mystics that the world 
and life here, however much they are kept beyond the 
comprehension by the mystic experiences, have to be got rid 


7. T.V.M. 5:9; 11. 

8. ibid. 8.5:11. 

9. ibid. 3.3:11. 

10. For example, vide P. Tv. 51,79. 
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of once and for all This shall be sought after, if sufferings, 
which had fallen to their lot, should be ended never to recur. 
God too teaches His men only this by withdrawing from time 
to time the intense experiences which are afforded by Him, in 
order that the real nature of mortality could be made known 
to them. Thus arises the need for Baal release or emancipa¬ 
tion. 


Moksa is the state of release of the soul from bondage 
due to karma . It is a return from the becoming of samsdra 
to the being of Brahman. It is thus a reversal of the empirical 
process due to the complex of avidya, kama and karma and the 
infinite regress of causality. In other words, it is liberation 
from worldly and other-worldly limitations and entry into the 
infinite. It thus implies self-transcendence in the subjective 
aspect of mastery over karma and in the objective aspect of 
going beyond the limits of space-time. Thus in a true 
emancipation the eternal transcends the temporal, and it is 
only in the world of Brahman transcending the phenomenal 
world that the self is transformed or brahmanized and enjoys 
eternal life. The mukta belongs to the realm of Brahman. 
Nammajvar in his vision of moksa views himself so far 
advanced in realization that he transcends the realm of the> 
senses, apprehends the key differences between dtman antfr 
prakrti , rises above the joys and sorrows, puny a and papa ofa 
the world, and thereby experiences the release of the soul il l 
The verse under reference contains a full and apt description* 1 
of the experience of moksa in and through the soul. 

The state of final release is conceived differently by the 
different schools of thought and it is due to the concept of 
life that is idealised by the particular school. The schools 
like Sankhya, Nyaya, Buddha and Jaina which stress on the 
worldly ills, declare the state of release as nirvana (blowing 
out of everything that is distressing), apavarga (escaping from 
the material world), and kaivalya (existing in isolation). The 
Vaisesika school, though closely allied to the Nyaya in its 
attitude to the world, mentions the state of release as supremely 
prosperous ( nih&reyasa ), verily a state in which the self is free 


11. T.V.M. 8.8: 6; ef. ibid. 1.2: 5. 
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from the material bonds and so lies in its own state. To the 
Advaitin, the slate of mokta is an ideal one when the attribulc- 
Icss Brahman alone exists. The same is the case with the 
schools of Bhedabheda and Suddhadvaita. All the other 
schools of Vedanta and the theistic schools of religion believe 
in the omni-presence of God. God comes down to this world 
and enables His devotees to have communion with Him. The 
love which the devotees have for God must perforce be wished 
lo be everlasting. The awareness that mortality could not 
permit this naturally makes them wish to have the same 
experience in a life hereafter when no material binding can 
cut if at any stage. God Who condescends to grant His 
devotees such an experience here by presenting Himself unto 
them must and will grant an experience of the same kind to 
the maximum degree of delectability when the selves arc not 
bound by any limitations. Naturally, the state of release is 
held by all these schools to be marked by supreme bliss without 
Ihc least trace of suffering. 

It is also said that mukti is the realization of the mean¬ 
ing of the relation between the self and the Universal Self 
enshrined in the Upanfsadic text ‘‘Thou art That”. 13 There is 
more value in abolishing the ahahkara of the yivabysclf- 
cffacemcnt and surrender of Lhe self to the true Self. Kain- 
karyarasu hr ings out the joy of selfless service. In attuning 
his niughted will to that of the sesi t the mukta feels that he 
is like a lute on which the supreme singer plays. Love is 
fulfilled in surrender and service; its cosmic value lies in 
attuning itself to the infinite. But it is the experience of lhe 
bliss of Brahman that expresses the supreme value of mukti in 
the Visistidvaitic sense of the ecstasy of the umtive conscious¬ 
ness. 1 ® Then the mukta is immersed in the supreme and 
unsurpassable bliss of Brahmanubhava without losing his 
m’lf-being. It is a state of szyujya in which the unitivc 
experience of bliss is present without the loss of sclf- 
cxisience. 14 

1/ Ch. Up. 6.8:7. 

IV Ve. SOt. 4.4: 21. 

14. R T.S.Ch. 22. 
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Nammalvar conceives mokqa as the God’s abode and 
also a place of the freed souls who are the real immortals. 
The Sjvar refers to this place in his works as “vifu”, 11 “tuyar ills 
vifu”,' 11 “vitt natu'\ n “van nstu”' a “vaikuntham” ,' a "Vaikunfha 
van n3tu '\ 20 “ vaikuitfha-mSnakar " al and “ pon-ulaku" The 
reference to “vaikuntha nafan ” ss or the Lord of Vaikuntha 
signifies that God is the ruler of the city Vaikuntha. Vifu is 
deliverance, deliverance from the worldly life or samsara. 
The conception of vitu is not given by TiruvaUuvar in unequi* 
vocal terms; but the nearest approach can be seen in 
Tirukkural.-* The same concept is clearly expressed by 
Nanimajvar as “Arratu parrenil urratu vifu uyir”“ - the jiva 
(soul) once gives up its attachment to the worldly things 
attains mokqa' The words ‘ vintpafu, ‘van nStW suggest that 
the so-called place of moksa is situated far above the world 
in the endless space. The place it free from misery - “luyar 
ilia vitu.” The AJvar while stating the specific result flowing 
from a recitation of his hymns gives expression to moksa. 
Generally the ideal is always described in a positive way such 
as “those who recite this decad of ten verses will reach 
Vaikuntha, 26 “those who sing these verses of the hymn will 
become the followers and lovers of the Lord”, 21 “those who 
recite this decad will be freed from the cycle of births* 8 ” 
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•‘the recitors of the hymn of ten verses will be freed from 
karma V 9 “the decad on His sacred Feet will lead us to His 
Feet”, 30 “this decad will purify and cleanse the heart”, 31 “the 
recitors of the hymn will render service to Laksmi-Nara- 
yana’V* “those who learn this tjecad will attain His Feet" 83 
etc. Other Alvars too have the same conception regarding 
moksa . They too refer to moksa more or less in the same 
words and phrases. The words and phrases ••eferred to by 
them are “ perunilam ” (Great Land), 34 “peru vicumpu” (Great 
Space), 35 **umpar ulaku 1,36 (World of Devas ), Vinnakam 87 
(Celestial Abode), "Naranan ulaku”* 8 "Inpavilu” 88 (an Abode 
of Bliss), “Amarar ulakam"'’* (World of Celestials), lt Vandr 
katinakar " ll (a City of Celestials with its ramparts) etc. 
Kulacekaralvar describes the moksa idea in a negative 
way as "those who have mastered this deced of Kulacekara 
will never go to Hell.” 48 The description of moksa coincides 
more or less with the Nitya-vibhiUi as described in the Vaisna- 
vite Agamas and other Vaisnavite texts. 

According to Vaisnavism, fsvara is the object of the 
knowledge which is the means, upaya t and also the object of 
the knowledge which is attainment: He is the means as being 
the giver of the desired fruit and the bsstoXver of Gracq, and 
likewise, He is upeya because Himself the Object that itf-to be 
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reached. He is the ever-attained means (Siddhopaya').** As 
auxiliary to this means there are two other means, namely, 
bhakti and prapatti. The former is mainly based upon the 
teaching of the Upanisads and its adoption is restricted to the 
higher castes; the latter is meant for all and its source is to 
be traced mainly to the Vaisnavite Agama. In the case of 
those who have adopted prapatti as the sole and independent 
means, Isvara takes the place of ther upsyas. In the case of 
others (i e) those that adopt bhakti , Isvara whose favour has 
been won by prapatti (adopted as an auxiliary means to bhakti) 
intervenes and, standing in the place of rites and duties which 
are too hard for them in those situations which lie between 
the beginning of karma-yoga and the completion of the 
(prescribed) meditation, brings about the removal of sins and 
the manifestation of sattva which can result from their 
performance. He sees to it that the meditation or worship 
which can be adopted as an updya is so complete as to bear 
fruit 


The path to mukti or moksa is referred to “ celkati" / 
m mak-kati” i: ' by the Ajvars. Celkati is the good path which 
a jiva has to choose and metk-kati is moksa . These two con¬ 
cepts in combination may be interpreted to mean the straight 
and shining path of arciradi gati as mentioned in the Chan - 
dogya Upanisad l!i (*), Tirumahkaiyajvar mentions this in his 
Cfrut-tirumafar* and elaborates it in his Periyatiru-matal.* 1 
The soul travels through the solar rays, reaches the sun, 
enters through a minute hole in the sun and then attains the 
place called moksa where, it is said, it enjoys the Lord. The 
making of a single mukta is a cosmic event, as it were, and 
even the celestials hail the entry of the finite self into infinity 
and sing hallelujahs in their own celestial way. The glorious 
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ascent of the soul to its original home has been vividly 
described by Nammalvar. 18 

The course of devotion involves a training in three 
stages known as karma-yoga , jnSna-yoga , and bhakti-yoga in 
the progressive realization of moksa . These three stages 
constitute the to-be-attained m*cans (sadhyopZya) . The path 
of karma means the performance of certain kind of karma 
or rites and duties'* as the result of knowledge acquired from 
the sastras in regard to the true nature of self and the 
Universal Self. One should perfrom one’s duties for the 
fulfilment of God’s purpose; the person should do them 
subordinating his will completely and whole-heartedly to the 
divine will. The duties are done solely to please God. By 
thus working for the Lord, one not only renounces the fruits 
associated with them, but purifies one’s heart. This purifica¬ 
tion is looked upon as the necessary result of so dedicating all 
one’s deeds to God. This karma-yoga has several sub¬ 
divisions* 0 which include such items as the adoration of the 
gods, the performance of austerities [tapas), pilgrimage to 
sacred places, giving in charity, and sacrifices. Some of these 
rites and duties are referred to by the Alvars Nammalvar 
says: "Enjoying the sight of Thy presence with my eye£, and 
offering flowers/tulled from all directions at Thy Feet^to my 
hands’ content, r and dancing and singing W Thy praifes";* 1 
“which deity other than the Lord Who^created Bra Ana to 
create the Devas and the whole universe deserves offerings of 
flower and ritual worship ? "; 3i "without separation from the 
Lord, offering Him holy water, and, after that, incense and 


48. T.V.M. 10.9. 
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flowers";* 5 "Tiruvenkatan where the Devas led by their 
leader (Indra) attain salvation by worship with the choicest 
flowers, holy water, lamp and incense";** "Devotees and 
Pakavars who with PurusQ-sukta on their lips, in strict accor¬ 
dance with the ritual code, offer service at the Feet of the 
Lord with plenty of flowers^ incense, lamps, sandal paste and 
holy water";™ "Are not the days near when I can circumambu¬ 
late and worship with folded palms the deity at Tiruvaran- 
vilai;™ “ Am I not sure to realize my aspiration to walk round 
the temple with fragrant holy water and to worship with 
folded hands; " 57 Let us emancipate ourselves by service to 
the Lord and by worship of Him with choice flowers, holy 
water, lamp and incense 3 Y" “ How great is the merit of those 
who worship the Lord at Tiruvanantapuram with the offer of 
flowers in strict accord with the ritual code!"™ In this 
process the self-regarding sentiments like self-love and self- 
possession are subdued. Animal instincts and inclinations 
are transmuted into an organic craving for God, like baser 
metals are transmuted into gold in the furnace. The whole 
process is one of self-realization by self-renunciation; the 
earth-bound self then becomes spiritualised. 

The path of knowledge is a stage of constant and 
uninterrupted contemplation, by one who has conquered his 
mind by karma-yoga , of his essential na lure or the selfas being 
distinct from matter (the body, the senses and the like) - his 
svarupa which is the mode of isvara in virtue of its relation 
to Him as His body. Jtiana-yoga is a path of contemplation, 
of self-illumination and of self-renunciation leading to its 
positive sequel of self-realization. Contemplation is turning 
the out-going mind within with the help of yogic auxilaries 
like yama (self-restraint), niyama (observation of rites) and 
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pratiayama (the control of the breath) and seeking the inner 
quiet. In this state all activity is swallowed up. The yogin 
can arrest the outgoing tendency by thinking on thought 
itself, on contemplation on the nature of the atman . Nam- 
malvar prays : £t O Father 1 lend me the helping hand of 
jnana so that I may reach Tfcy inaccessible Feet.” 00 When 
the purified self reflects on itself, all the thoughts are thought 
away; the contractions caused by karma and the confusions 
due to avidya are then destroyed by the fire of jnana . The 
atman at this stage returns to itself and shines by itself and 
enjoys the qu et of kaivalya . It is no longer bound by prakrti 
and its three gut^as, but attains calmness and serenity. This 
self-cognition itself is an orientation towards God-cognition. 
The yogin who has intuited the atman sees the same self in 
all jtvas owing to the similarity of their spiritual intelligence. 
The seer who has a soul-sight and sweet reasonableness 
intuits the same atman in a dog as in a god. In a higher stage 
he has a glimpse of Paramatman, the Supreme Self as the 
pervading identity in all jivas. and sees Him in all beings and 
all beings in Him. TirumaHcaiyalvar says: “With a complete 
shutting of the gates of the senses, and with an opening of the 
gate of God-knowledge, by kindling the blaze of jnana , by 
making the body and the heart pine away for God, by such 
fully mature devotion one can realise the Lord with the 
discus. ,,fl In the next higher stage this spiriiual experience 
is further enriched. Peyajvar says: “The j nan is are those 
who can penetrate with knowledge the Lord Who is the inner 
meaning of the four Vedas and Who is immanent in their 
hearts. M0S The spiritual insight of atmajnana is completely 
acquired in the fourth stage by the exhibition of universal 
sympathy in which the jnani realizes the kinship of all jtvas 
and regards the joys and sorrows of others as his own. 
Nammajvar says : “May we all (entire mankind) never more 
wallow in this woeful state of false knowledge, evil conduct 
and filthy body?” 63 If he escapes the snare of being (perma- 
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nently) attracted by the pleasure of enjoying this vision which 
is so great as to create a distaste for all sense-pleasures, then 
he begins the practice of bhakti-yoga which is the direct means 
for the attainment of the supreme goal of enjoying Bhagavan. 
While practising bhakti-yoga , the aspirant contemplates on 
Bhagavan as the Inner self of his own self which is His body. 
The vision that he has already acquired of his own pure self 
is then useful, for it is only through it that he reaches its Inner 
Self, just as the cloth within which a gem is tied up is first to 
be seen before the gem itself can be seen. In this way the 
vision of one’s self serves as a qualification or a stepping 
stone for the practice of bhakti-yoga . The chanters of a hymn 
of Tiruvaymoliy according to Nammalvar, will be blessed with 
jnana , 84 


Bhakti-yoga is the special form of meditation which is 
of the nature of unsurpassed love and which has, for its 
object, the essential nature and form and qualities of 
Bhagavan Who is not dependent on any one else, Who is not 
subject to the authority of anyone else, and Who does not 
exist for the fulfilment of the purpose of any one else. It is 
a process in which the seeker after salvation sheds his egoism 
and ego-centric outlook, attunes himself to the will of God 
and yearns for eternal communion with Him. Bhakti is of 
the form of a continuous stream of knowledge which is of the 
nature of uninterrupted memory like the flow of oil stream¬ 
ing down continuously; it has clearness similar to that of 
visual perception; it grows from strength to strength by being 
practised every day until! the day of journey to Parmapada 
and terminates in the remembrance of the past moment. 
This yoga is the direct path to perfection as it leads ro the 
very heart of religious consciousness which consists in shifting 
the centre of reference from the ntman to the Paramatman. 
This stage effects a revolution in our life, which is of far 
greater importance than the Copernican revolution. While the 
astronomer realizes the littleness of the earth and the great¬ 
ness of the sun that draws it to itself, the religious man or 
devotee knows the emptiness of the earth-bound self and the 
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saving might of God Who is the source and centre of all living 
beings. The knowledge of the finite self has its religious 
fulfilment in the integral experience of the Infinite which is 
its ground and goal. The self is merged in the Supreme Self 
like thesponge in the sea. Nammalvar says: “To the Lord, the 
sandal paste for wearing is my heart; the garland is the 
garland of verses composed by me; the silken garment loo 
consists of these; the bright ornaments are the folding of my 
arms in worship”. 05 ' To this saint Kannan (Krsna) is every¬ 
thing : He is the food that he eats, the water he drinks, and 
the betel he chews. 06 Again the AJvar says : “Even if it is 
no*t given to me to worship Thee with cool flowers at the 
appropriate hours, I give over my very life as ornament to 
Thy fair-head, well decorated with flowers”! 61 "I cry (for 
the Lord); I bow (before Him); I dance before Him; and 
1 sing and rave’’. 88 Periyalvar’s sentiment of bhakti runs like 
this: “Laying out the shrine of the heart, and installing the 
deity of Matavan there, and offering the flower of devotion 
at the point of death will enable one to escape the horrors of 
the world of death**. 69 The whole hymn stresses this senti¬ 
ment that thoughts of the Lord at the point of death will 
ensure salvation. The Alvar’s foster-daughter says: “To 
worship the Lord with fresh flowers in a state of purity, to 
utter His glory with one’s tongue and to cherish it in one’s 
heart would dispose of past and future demerits as dust in 
fire”. 10 Kulac£karalvar's god-Jovo is so intense that he says 

“All are mad to me; I am a mad man to all.... I have 

grown mad after the Lord 1 ’. 71 In the whole of the decad the 
Alvar’s madness after the Lord that is expressed. Again he 
says: “Just as wealth, even though spurned on by the 

devotee clings to him again and again (by God’s Grace), so 
also I v lhe properly of the Lord) again and again cling to 
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Thee though Thou may reject me ;" 73 and further in the same 
hymn, “Even if You spurn me I have no one else to look up 
to; like a child put aside by its mother, in anger , 73 like a true 
wife ill-treated by her husband , 74 like a citizen looking up to 
the king though he be a despot, 7 * like the lotus flower which 
unfolds itself only to the burning rays of the sun , 78 and like 
the crops that always look up to the clouds that never come , 77 
I look up to Thee and rely on Thee even though Thou does 
not want me”. This is a rare idea, a very difficult concept 
which has been very beautifully brought out by the Alvar in 
this hymn which has no equal elsewhere even among the verses 
of the Nalayiram Tirumankaiyalvar expresses his devotion: 
“I am not going to let Thee out. Who have entered the heart of 
myself, who has the firm determination to attain salvation by 
worshipping Thee with the offer of eight kinds of fragiant 
flowers M . 78 Bhaktisara lias expressed his devotion as that he 
has controlled the uncontrollable senses, rid himself of the 
interest in things of the world and concentrated all his atten¬ 
tion on Him ; 78 as a humble devotee, he has rooted out vvr*ath 
and malice, controlled the destinies of the senses, and his 
devotion has been multiplying . 80 Again the saint says that 
he spends his 'time in reciting His glory, writing about it, 
reading about it. listening to accounts of it, prostrating 
before Him, performing service to Him, and offering worship 
to Him ; 81 those who long for attaiuing to Paramapada soon, 
and so meditate constantly on the Lord are likely to regard 
their body itself as a disease ; 82 those who contemplate the 
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Lord of the ocean of milk continuously will be rid of the sins 
of the past generations attached to the soul, and will reach 
Paramapada. 88 Among the first three AJvars Poykaiyalvar 
says : Those who unswervingly stick to the path of bhakti 
and worship Thee will find the Body of the Lord celebrated in 
the Upanisads incorporating Itself in them”; 84 “My heart 
seeks nothing but Thy Feet; my tongue speaks of nothing but 
Thy gloryV* Putattajvar says : “Making my heart the 
abode of the Lord, 1 offered Him the golden lotus of 
bhakti?'** "The faculties are ready; the heart is in it; the 
lotus flowers are in plenty; the time for His praise is so 
fredly available;” 97 “My heart delights in meditating on Thy 
form; my tongue delights in celebrating Thy Feet; my body 
delights in dancing and singing the praises of Thy weapons;” 88 
“It chanced me to perform service to Thee; I contemplated 
Thy Lotus-Feet; 1 identified myself with them in devotion*’ 88 
Peyajvar says: “Those who recite the Vedas well, acquire 
true knowledge, quell the five senses, practise self-control 
and then meditating on Him reach His presence;” 90 “If one, 
controlling the senses and prayerfully concentrating one’s 
mind on the Lord, realises the pitfalls of samsdra and turns 
away from it, one can rise above the cycle of births.** 91 This 
bhakti-yoga is also a means in accordance with the specific 
desire of the aspirant for acquiring lordship (in this world or 
in svarga) and olher fruits (like kaivalya). Among the four 
kinds of devotees referred to in the Gita™ and Mahabhdratd 98 
the one who worships Bhagavan with exclusive devotion the 
best and he attains moksa. 
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Bhakti-yoga which has thus been prescribed as the 
means of obtaining moksa has been called para-bhakti . Love 
of the Lord which results from intimacy with sattvikas (and 
the scriptures) and which produces para-bhakti is also called 
bhakti , because it generates an eager desire to know Isvsra 
with perfect clearness. The statements of Nammalvar as 
"the lotus-eyed Lord takes his abode in my eyes,”* 4 ‘‘He 
will not go out of my eyes’** 5 and others* 6 describe the stage 
of para-bhakti . When this para-bhakti develops in its turn 
into a thirst or eager desire and determination to see the 
Lord it is called para-jn&na. “O Lord, Thou art the abode 
of attributes like jrana , be blessed to show Thy whole 
self!”,* 7 "Vouchsafe Thy Grace so that 1 may see Thee’ ,#B 
and “May I see Thee some day !"** - these statements of 
Arjuna and the Alvar describe this stage of bhakti. By this 
keen desire alone the devotee wins the Grace of the Lord Who 
rewards him with a perfect visual perception of Himself for 
the time being. This visual perception is para-jnUna . From 
this perfect vision of the svarupa of the Lord is born an 
excessive and unsurpassed love for Him and unquenchable 
spiritual thirst similar to that felt by a man suffering from 
great thirst at the sight of a tank. This (excessive and unsur¬ 
passed love for the Lord) is called parama-bhakti which 
produces an eager desire and determination to enjoy the Lord 
without any limitations, 100 as the devotee feels that it is 
impossible to live any longer without this experience of 
eternal bliss as described by Nammalvar 101 where he cries out 
that he will not hereafter allow the Lord to leave Him (ini n3ff 
pokal often) and that he must become one with the Lord and 
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declares all this with an oath 109 that cannot be ignored by the 
Lord. It causes likewise an excessive eagerness in the Lord 
to give him moksa immediately and makes him attain it after 
quenching his great thirst for union; they are finally united 
in the realm of mukti . The soul is a glow with divine fire, 
but is not identical with it. As the life of our life, God feeds 
the soul and divinises it. Likewise the soul feeds on God; 
and in the unitive stage 4 /’ becomes He and He becomes 4 I\ 
In the blissof unitive consciousness, the soul-hunger of God 
and the God-hunger of the soul are both finally satisfied. 
The temporal pleasures of earth, the seductive joy of svarga 
and*the joy of kaivalya are nothing when compared to the 
integral experience of Brahman. The ecstasy is only a 
momentary rapture, but the instant is construed as eternity. 
The soul is not passive, but energises enthusiastically and 
shares its joy with others. 

A simple way of reaching the ultimate goal is also envi¬ 
saged. This way is unqualified and absolute self-surrender, 
known as Prapatti. It is also called Saranagati. It is the 
highest stage of God love. Prapatti stands in the place of 
para-bhakti to the man who adopts it as the direct and inde¬ 
pendent means. This way preserves the essentials of bhakti 9 
dispenses with its predisposing causes or conditions, and 
omits the non-essentials like the need for ceaseless practice. 
It is thus a direct and independent means for salvation to 
those who do not belong to the three higher castes, and 
(likewise) also for those three higher castes who are wanting 
in jnana or ability or both and to those who cannot endure 
any delay in the attainment of moksa and are extremely 
impatient. Since it will be the means of securing all desired 
objects, it has been prescribed in the place of para-bhakti for 
those who know their limitations. The only requisite for this 
means is the change of heart or contrition on the part of the 
mumuksu and his absolute confidence in the saving Grace of the 
Raksaka. The supreme merit of this means lies in the univer¬ 
sality of its appeal to all castes and classes, including even 
the jivas in the sub-human bodies, the^guarantee of salvation 
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to all jivas who cannot follow the arduous and precipitous 
path of bhakti , its intrinsic and independent value as means 
and the naturalness and ease in securing immediate effect 

The spiritual experience of the Tamil seers (Alvars) is 
epitomized in the Saranagati of Nammajvar who is extolled 
as the super-propanna of Vaisnavism. The Ajvar says: 
“Tariy^n ini un caragam tantu en canmam kajaiyaye." 10 *- 
‘Henceforward it is impossible for me to possess myself in 
misery without the darsan of Thy Feet*. He extends the 
hospitality of his divine experience to the whole world of 
jivas , with a view to establishing a spritual community of 
bhaktas . Says the saint: “What else is protection save to 
serve Krsna born in Mattra ?”. 104 In another place the 
Ajvar advising the people, says: ‘\God is) the Protector of 
those that surrender at His Feet 1 ’; 105 "Lover of those that 
seek refuge at His Feet;” 10 * and M is nearer to those who bow 
to His Feet.” 107 The saint records his experience of performing 
the act of self-surrender at the Feet of the deity at Tirum5kur; 
‘‘There is no salvation other than surrender to Kalamekam, 
the presiding deity at Tirumokur"' 08 and “the lotus-like Feet 
of the deity*is the only salvation.” 111 The peak of his action 
is seen performed in the presence of Lord of the Tirupati 
Hills. The Ajvar confesses to the Lord: “We have been for 
generations enslaved to Thee. May I be blessed with the 
attainment of Thy Feel; 110 My love and devotion to Thee are 
immeasurable. My I be blessed with the gift of attaining Thy 
Feet; 111 For me to reach Thy holy Feet I plead for sympa¬ 
thetic compassion in respect of me. ,lfi May 1 be guided, 
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sinner as I am, to attain Thy Feet filled with flowers. 113 As 
long as Thou bearest the strong bow, I cannot lose hope. 
All that I need is to know when I can attain Thy Feet. 114 
When is it that I can really attain Thy Feet not as in a dream, 
but in reality. 1,8 I have not performed penances to attain 
Thy Feet, but not for a moment can I possess myself because 
I am overborne by eagerness. 11 ® Like Krsna Who has made His 
appearances to all those that deserved His darken , even for 
me Thy presence should be ensured. 111 I cannot refrain even 
for a moment separation from Thy Feet, having trodden the 
footprints of my past generations enslaved to Thee. 11 * 
Laksml that has, abandoning Her abode of flowers, sought 
Her abode on Thy handsome bosom to abide in perpetuity, 
I, that have no stake in life, had entered the shelter of Thy 
Feet most appropriately to abide there forever " lI ® Almost all 
the AJvars speak of their self-surrender to the Lord. They 
are satisfied with their relationship to the lordship of God 
instead on the relationship of the mother or the father. All 
of them have practised this tapas or self-surrender to the Lord. 
Poykaiyajvir says: “The only means to dispel karma , 
disease and sin is self-surrender to the Lord.’* 120 Periyajvar 
says that God has planted His tender Feet on his head as one 
Pantiya king planted his Fish-emplem on the Mahameru 
mountain. 131 Tirumalicaiyalvar requests the Lord to tell him 
‘Don’t fear’ as he had surrendered to Him. 123 

The Hindu religious tadition has recognised the place 
of intellect in spiritual development. It never encourages 
blind faith. Taking its clue from the words of Yajiiavalkya 
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in his discourse to his wife Maitreyi in the Upanisad, 12 * the 
Vedanta system recognises three stages in the path of self- 
realisation, viz., Sravana , manana and nididhyasana. There 
is the teaching of the Master, the revelation of the 
Truth, The disciple listens to it and learns the Truth. 
This is sravana , which is the study of the scriptures under a 
qualified Master. Religion, it is said, is not taught, but 
caught. Mere intellectual study of the Scriptures is not of 
much avail. The purport of them may be mixed. And so 
the meaning of the Upanisads should be learnt from a realised 
soul. Manana is reflection. After studying the teaching of 
the Upanisads , one should reflect upon it and try to under¬ 
stand why it alone is true and not any other teaching. There 
may arise innumerable doubts which should be dispelled by 
the process of cogitation. Manana does not reveal any new 
truth. It only serves to remove the doubts regarding the 
final truth that has already been received through Sravana . 
Intellectual conviction alone will not do for self-realisation. 
Old habits of thought may reassert themselves and stand 
obstacles in the way. To get over them, nididyasana or deep 
contemplation is needed and this leads to the clarity of the 
vision o£ the Truth. Bhaktisara indicates these three srages. 194 
Through this graducted process what was at first was a 
mere theoretical knowledge of the Self becomes the direct 
perception or intuitive experience of the Absolute. It is the 
stage of inseparable communion or unity with God. The Ifu 
interprets the terms 14 terital " ninaital* ' and “eipnar' as 
referring respectively to Sravana , manana and nididhyasana . m 
Perimelalakar translates them as kelvi, vimarisam ( vimarsa ) 
and pdvanai (bhdvana) . ,S6 Nammajvar uses the terms U afivu'\ 191 
U ninaivu'* 9 12 * and “unarvu **. 12# “ Afivu ” is learning through 
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u sravana'\ il ninaivu 99 is manana , and “unarvu” is nididhyft - 
Sana . The phrase “afj-cerfa/” 130 used by the saint may be 
taken to mean self-surrender, the final communion - the 
u prapatti” or *atma nivetana ,f referring to what Sri Krsna 
gives us as His final messege. 131 The phrases “/2/-cerfa/, ,M32 
M tiruvafi afaital ’V” and M pdtam certal mii * may also be taken 
as referring to this nitfha Out of the clearness of vision and 
of the firmness of conviction comes the unloosening embrace 
of real communion. Does not this saint say in another 
context, t4 unnai nan pititten koj cikkenave - ? ,3B 

The Alvar speaks of yoga also, beside* caryd and kriyd . 
The’above description is in a way yoga. But the yoga system 
refers to the eight stages of contemplation. 184 Those stages 
are specially designed to draw the mind from the outgoing 
tendency and dispersal, to subdue its vasanas and to centre 
it in samftdhi. As bondage is a descent to the world of 
samsdra, mukti is the process of retracing the steps and 
returning to the spiritual home in God. The whole scheme 
of upasana is governed by this central concept. The upasana 
promotes spiritual intimacy and the unitive consciousness. 
The Lord accepts the flower of devotion more than the flower 
offerings of outer devotion and it is the eight-petalled flower 
of ahimsa , kindness, patience, truth, self-control, tapas , 
inwardness and jndna . The result is that the Lord, with all 
the three worlds in His stomach, had filled ‘my mind*. 131 

The final state is what is called communion or identity. 
That is jndna . It is not mere emotion divorced from intellect. 
It is emotion born out of jndna. It is spoken of variously by 
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Nammalvar as * katal V s8 “ kdtanmai *Y 3 ® “ vetkai ’Y 40 

m anpu~ t ' il and “avfl’Y 43 It is a melting of Ihe heart. 'They 
(the devotees) will *, says Nammalvar, 4 like the sands amidst 
a fountain, melt as a liquid product ’ - “ urrinkan nunmanal- 
pol uruka-nirpar nlraye”/ 43 We know that love is a union 
and inseparability and both these aspects are emphasized in 
the poems of Alvars. §rl Vaisnavism defines Brahman the 
Absolute as Bhuvanasundara or God the Beautiful and regards 
the mystic experience of communion with Him as the con¬ 
summation of the philosophy of love. This Divine Love is 
Universal Love and the seers and saints are characterized by 
their love and sympathy. It is a happy blend of jnana and 
bhakti It is “ matinalam JfUi as our Alvar calls it and 
* jnanam-kaninta nalam" Ub as Amutanar terms it. 

The paths of devotion and self-surrender have more 
relevance to the position of God in Vaisnavism than those of 
karma and jnana as such. To fall in line with the Upanisadic 
concept that knowing Him is the means of obtaining final 
release, 116 the great exponent Ramanuja evolved a very 
convincing exposition of bhakti , jnana and prapatii , accord¬ 
ing to which all these represent certain stages of jnana 
itself. All the same, stress is laid more on the bhakti and 
prapatti aspects of jnana. It is in the light of this stress that the 
three esoteric doctrines have come to be formulated as the basis 
of the Vaisnavite religion. These three secrets (rahasya-traya) 
contain the essentials of Vedanta in terms of tattva , hit a and 
purusZrtha . The Lord Himself has expounded the technique 
and value of self-surrender. The three secrets are known as 
mula-mantra, dvaya and rarama-sloka of which the first states 
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in a nutshell, the second makes the meaning more explicit 
and the third elaborates it still further. These three mysteries 
(mantram) which are an epitome of the truths that ought to be 
known and of the means of attaining salvation, which are the 
distinctive, unique and exclusive doctrines of this system of 
religion and philosophy are invaluable and therefore to be 
preferred like ambrosia in the ocean. 

The mula-mantra is otherwise known as tirumantra ; it 
is the eight-lettered formula whose meaning is ‘Om! saluta¬ 
tion to Narayana !* It has been stated to contain everything 
within itself, and, if it is known the meaning of everything 
becomes known. This mantra helps us to understand such 
things as our essential nature ( svartipa ) which finds true 
happiness only in being the se§a of the supreme Being. By 
that (revelation), it creates a longing for the supreme Goal 
of attainment preceded by the removal of all obstacles thereto 
and also a feeling of urgency (in regard to that attainment) 
whereby the competency for the adoption of the means 
becomes perfected. “This eternal mula-mantra is therefore 
the highest of all mantras ; of all secrets this is the supreme 
secret; of all things that purify, this is the most purifi¬ 
catory ”. 147 It is the essence of all the Vedas ; it is capable of 
removing all evil influences; it is the means of obtaining all 
the objects desired by men; it helps in the adoption of all 
updyas; it can be uttered by all castes either in its Vedic form 
(with aum) or in its tantric form (without the aum), in 
accordance with their respective competence. The AJvars 
sing its praise with delight; “ with the help of the garland of 
verses (which constitute the Prabandha) I could acquire a 
full realisation of the great tirumantra , namely, Namo 
Narayana“j 118 “with the highest and the learned in the 
Scriptures listen to and learn by heart ( sravana and manana) 
are the names of the Lord (which constitutes the mantras)"; 1 * 9 
“the tongue is ready in the mouth; it does not require to be 
chanted without taking breath, the comparatively short, 
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eight-lettered mantra which is the easiest means of salva¬ 
tion "; l *° “ those who constantly chant the name of Narayana 

with a full understanding are blessed”; 151 “I cannot deem 
those who omit to chant the name of the Lord to be men at 
all O mind ! deem it thy duty to utter His name ”; 15a 11 the 
name of the red-eyed Lord is pleasant to the ear; it is the 
refuge of all the inhabitants of the earth; He is the theme of 

all verses..and the essence of the Vedas too” 16 * 44 those 

who have been initiated by the dedrya into the mantra with 
eight letters and utter it with proper nisfha are capable of 
ruling over Paramapada ‘V 54 "you were devotees that sang 
the name of the Lord saying ‘ Namo Narayanaya ’ so that 
country and town might understand”; 155 “by uttering ihe 
holy name 4 Namo Narayapaya * in the proper way (i.e.) 
without seeking any material gain ”; ir,# “ if one utters on one’s 
lips the great tirumantra with folded palms on one’s head at 
the time of death, one is not likely to be sent afterwards back 
to this world at all, but only to Paramapada ” I5T and again 
“the utterance of the pra^ava mantra in the proper fashion 
and worship of the sea-hued Lord are sure to place one among 
the Eternals”. 151 In one of Tirumahkaiyftjvar’s hymns the 
phrase “Narayana ennum namam ” (the name of Narayana) 
occurs as a refrain in the last line of all the verses, the whole 
of which is a'celebration of the efficacy of the mantra'** The 
babbling of the name of the Lord Vamana-Tirivikrama will 
wipe out the sorrow of birth ” I#0 Nammajvar says : “ Ye who 
aspire to reach the twin Feet of Kannan, meditate on no name 
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else than Nariyana’s *\ 1#1 The seers (fsis) too, have declared: 
“Many were the great seers like Sanaka who attained the 
abode of Vis^u by uttering the eight-lettered mantra *V* a 
“Just as among the deities there is no one superior to 
Narayana, there is, among the mantras , no mantra superior 
to asfakqara *V fl3 

The pranava in the mula-mantra sums up the wisdom 
in the sacred sound. The Upanlsadic text distinguishes 
pranava as the bow, the self as the arrow, Brahman as the 
target and the act of surrender as the hitting of the target. 1 * 1 
Sandilya has explained the way in which the meaning of 
pranava should be considered: “This supreme Being is of 
such and such a nature and the jiva is of such and such a 
nature. Yoga is said to be a knowledge of the relationship 
between the two (that fsvara is the seqi and the jiva the 
This meaning is elaborated as follows: The a 
in pranava (aum ) is Visnu Who creates, sustains and destroys 
the world; the m (in it) means the jiva, who exists for the 
fulfilment of the purposes of Visnu. The u (in it) indicates 
that this relationship between the two can exist only between 
them (and no others). So pranava which consists of three 
letters and is the essence of the (three) Vedas reveals this 
meaningTirumankaiyajvar also explains this meaning: 
“I am the servant of Bhagavan, the Lord of Tirukkannapuram; 
how am I entitled to be the servant of any one else?” 1 * 1 
The word 1 name * of the mantra which means ‘I adore* 
prescribes the abandonment of all egoism (aha&k&ra) or self- 
naughting, and saran&gati as the chief hita or upaya. and it 
also connotes the truth that God is the only goal of life. The 
term * Narayana 3 in the mantra is significant and singular. 
It signifies God as the One without a second, not in the 
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mathematical, but in the metaphysical sense. As the letter 
a and Narayana, Paramatman is immanent in all beings 
as their life wilhout losing His transcendental eminence 
and is the Saviour of all that redeems all jivas from 
their evil career. He is the ground of all existence and 
the giver of all good. Nara is the letter m of pranova and it 
refers to the universe of c/7 and by implication (upaiaksana ), 
acit also of which Narayana is the pervading Self. Narayana 
is immanent in nara and is also the goal or ayana of the na r a. 
Thus the mUla-mantra as a whole and in each of its parts pro¬ 
claims that Narayana alone is the source of all existence, 
the goal of all experience and the means of realizing that 
goal. 16 * Nammalvar distinctly brings out the meaning of the 
word 1 narayana 5 : “He who has, as His se^ds, countless jivas 
with knowledge and bliss as their attributes and with self¬ 
luminousness as their nature and also His own noble qualities - 
that Narayana” 109 and “Narayana is the Lord of all the seven 
worlds”. 170 In these two passages are implicit (Bhagavan’s) 
possessing ihe two kinds of attributes, namely, freedom from 
defects and possession of all auspicious and noble qualities 
and likewise, His possession of the two vibhutis viz., this 
material universe ( lila-vibhut «) with all the sentient and con¬ 
sentient beings in it and the transcendental region of eternal 
glory {nitya vibhtiti) w th all that it contains. The mula-mantra 
is also an expansion of the pranava and it makes the meaning 
more clear by equating Brahman with Narayana and explain¬ 
ing the means to moksa as self-gift to the Sesi to whom the 
self belongs by divine right 

The dvaya is so called because it treats of two points, 
namely, the means and the goal of attainment (the updya and 
the upeya). Tt is a gem of a mantra and has pre-eminence over 
the other mantras as it brings out the full implications of the 
supreme tattva or truth as Srlman Narayana or Narayana 
and §ri, namely, “I take refuge at the Feet of Srlman 
Narayana. Salutation to Sri man Narayana”. The first 
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part reveals that the jiva has no other refuge than 
Narayana, and the second that lie exists for no purposes 
other than those of Narayana, while in both parts, 
the idea of the jiva having no other support (Rdhara) is evident 
(from the word 'ndrSyana*). The idea enshrined in this 
mantra is implicit in the Upanisad 17 ' and it is elaborated by 
Ramanuja in his Gadya and by Vedanta Desika in his Rahasya- 
trayasSra and exemplified by Alavamar. 173 The meaning 
of this mantra is also implicit in the two slokas of Rsmdyana 
viz., “He (Laksmana) fill at the two feet of his brother" and 
said in the presence of Slta, m “Thou shall be happy Thyself 
with Sita on the slopes of the mountains. Whether Thou art 
awake or asleep, I (Laksmana) will render every form of ser¬ 
vice to Thee” 175 The man who is not for any other upaya or 
for any other end or object (in view) has full competence for 
the adoption of this mantra. Nammalvar has stated the mean¬ 
ing of this great mantra : “Meditate soon on the Feet of Nara- 
yana and His consort and acquire a new life* 9 . 170 Here the 
words up to ‘and acquire* express the upaya stated in the first 
part of the mantra and what follows indicates the meaning of 
the second part. Again the Alvar says “The man that has sought 
the Feet of the Lord dark as the rainclo.id ( mukilvannan ) and 
who has thereby attained new life", 177 and kt O Thou on Whose 
chest abides LaksmI because She cannot endure separation 
from Thee even for an instant” ,7,) etc. Thus the meaning of 
this maitrais that redemption is the result of Lak^mi’s medi¬ 
ation, and that the soul should realize its utter destitution and 
seek no other refuge than the Lord, 

The carama-tloka which is the final instruction of the 
Lord Krsna to Arjuna in the GVd teaches how self-surrender 
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is to be performed. A knowledge of this supreme secret is 
intended to remove the sorrows of life and afford the stability 
of salvation. The mantra declares that Bhagavan is Himself 
the already existing and established means for attaining Him, 
for He is ever ready to help us to attain Him, and that, in 
order to secure His help, we have yet to accomplish or adopt 
a means which is self-surrender to the Lord. "Renounce all 
dharmas and take refuge in Me; I shall release you from all 
sins. Grieve not." 111 Here prapatti is explicitly enjoined as 
the sole means for the release of the soul. All other sadhanas 
such as external worship, deeds of piety, study of the scrip¬ 
tures, yogic meditation etc., are only auxiliaries that may 
lead to the final act of surrender. The woman saint Antal 
says: “If the Lord reclining on the serpent should forget 
His own word of assurance (the carama-sloka) that He is the 
first and last refuge, He will be guilty, in the opinion of the 
world, of cruelty to a maid.” 110 Nammalvar says: “Those 
who know the Lord’s word of assurance (the carama-sloka) 
cannot but be His slaves, and no other person’s.” ,sl Accord¬ 
ing to this mantra the Lord is ultimately both the endeavour 
and the goal, the upSya and upeya. The sddhydpaya is the act 
of self-surnender to the will of the Saviour Who is the inner 
ruler and the siddhopdya is the Lord Himself. The Lord 
reveals Himself to the prapanna , who seeks Him as His absol¬ 
ute refuge. The sinner seeks God and is saved, and God 
seeks the sinner and is satisfied. The unique value of this 
mantra lies in its universal appeal to all sinners to seek refuge 
in Him and be saved. 

The mercy of the Lord could not brook the sight of the 
misery and at the mere sight of the pitiable plight of His 
devotee the flood-gates of the Lord’s mercy will be opened as 
in the case of Arjuna; and on account of him the whole race 
of grieving humanity, who are out to reach Him, has been 
deluged by the divine out-pouring of Mercy, Grace and Love. 
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The words *Do not grieve MM have been addressed, as it were, 
from the Charioteer’s seat in Arjuna's car to the whole of 
humanity who crave for the Lord’s company, hanker for His 
Grace and pine away in love. The cult of prapatti is based 
on this Declaration of Divine Dispensation. The first and 
foremost qualification for this act of self-surrender is the 
feeling of unutterable woe and dire helplessness. Akincanya 
or the realization of self-nothingness (the utter feeling of 
inability to other means) is a sine qua non for prapatti . 
Ananyagatitva or a feeling of not having any other means 
and a turning away from all other refuge than Bhagavan is 
anofher condition for the person who adopts this means One 
must feel one’s desolateness in all its aspects, and comprehend 
the full significance of one's spiritual solitariness. One must 
also realize that one is alone, absolutely alone in this huge 
and vast world with nothing, and no one, not even himself, to 
rely on except Cod. The sense of solitariness must be forced 
upon one to such an extent that one can clearly see one’s soul 
in naked helplessness, when the encasing body, and not 
merely friends and relatives, is cast off, and it is left to march 
out on its lonely quest after God. Nammalvar says : “God 
only is everything for me; He is the group of beautiful 
damsels, abundant wealth, good children and revered father 
and mother to me ” 4S> The sense of one’s weakness must be 
so deeply realized that what will be left to him here below is 
only to cry helplessly even as a Nammalvar who felt that he 
had been banished from God’s Grace and locked up in a prison. 
It is only such intense grief that can provoke and invoke the 
Grace of the Lord, for He is not an unwise Being to waste His 
love on those who do not want Him, however much He may 
feel compassionate towards them. The words * Do not grieve* 
clearly indicate that the person to whom they are addressed 
is afflicted and depressed by a consuming grief from which 
nothing but the Lord’s assurance can uplift him. If, however, 
the seeming devotee lulls his consciousness by the thought 
that the Lord is dosa-bhogya (lover of sins), and that there¬ 
fore his very sins will save him, or if he hypocritically says 
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that as God’s Grace is not conditioned by any effort on the 
part of the devotee [nirhetuka) , and thereby gets confirmed in 
his spiritual indolence, no God can or will save him. No 
doubt God is dosa-bhogya and loves His true devotees with 
all their faults. He is certainly avysja vatsala , and gives 
of His love for no recompense or return. But He must and 
will be satisfied that there is true love or craving in the 
upasaka (devotee) towards Him, and that it is not a lip-deep 
avowal, having its root in indolence, hypocrisy and sinfulness, 
with never the slightest pangs of grief or remorse in the heart. 
To say that a Vasi^tha or a Vamadeva pursuing the path of 
bhakti-yoga is rejected and preference is accorded to a pretend¬ 
ing prapanna, who gloatsoverhis sins ashis saviours, and revels 
in his ignorance and indolence with a covert sneer and an 
illconcealed contempt for spiritual effort and spiritual 
endeavour, may be a catching system; but it cannot be true. 
God rewards the prapanna sooner because of the intense and 
consuming desire of his heart that cries for quick realization. 
Prapatii is a momentary action and it has been truly remarked 
that it is more severe and more difficult than bhaktu An 
archer’s action in discharging an arrow for hitting a target 
may be constituted of several separate acts (like observing 
the object, taking the aim and discharging the arrow) and yet 
it is all accomplished in a single moment. Similar is the act 
of surrendering (to the Lord) the responsibility of one’s 
protection. 184 That this surrender of the responsibility of 
protection (bhara-samarpanay Sh should be chiefly thought of 
while uttering mantras of prapatti is clearly stated by the 
Saviour Himself, Who undertakes the responsibility : “With 
this mantra one should surrender one’s self to Me. The one 
who has surrendered to Me the responsibility of doing what 
should be done will become one who has done one’s duty. 186 ** 
God must be made to feel that nothing but His saving Grace 
can put an end to the mumuksu's disconsolate affliction, born 
of love towards Him, and seeking for ultimate and early 
fulfilment in Him. Till that stage is reached wherein love 
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finds response, and desire gets satisfaction, one has got to go 
on weeping, wailing, sorrowing, bemoaning, and lamenting, 
tearing out one’s heart in misery and in despair as Nammajvar 
did under the celebrated Tamarind Tree at Alvartirunakari. 
And not till the Glory of God has settled on one, and one 
has been gathered to the breast of his Beloved, and folded 
within the loving embrace of the Divine Arms, can this 
weaping cease, and yield place to the endless ecstasy of the 
mukta , rejoicing in the company of the Lord, revelling in the 
Beauty of His auspicious Form, and rhapsodying in the highest 
Bliss of Divine Communion. 

These three mantras reveal also the role of Divine 
Grace in the play of God seeking man and man seeking God 
The self which cries unable to bear the mundane suffering, 
manages to bring God near itself. 187 The mula-mantra explains 
the theory of self-surrender, the dvaya-mantra elaborates it 
and also shows how it is to be practised, and the carama-iloka 
explicitly prescribes self-surrender as the means to be adopted 
by the aspirant to moksa who is incapable of Bhakti-yaga and 
expressly promises him release from all the accumulated load 
of sins that prevents his enjoyment of birthright of absolute 
service to the Lord in Vaikuntha. It has been stated by our 
ancient ZcSryas that these three mantras have been enshrined 
in the four compositions of Nammalvar: the purport of 
lirumantra has been included in his Tiruviruttam and Tiruva - 
cirivm , that of carama-sloka in his Periyatiruvantati and that of 
dvaya in his TiruvUymoli . m 

The Alvars advise people not to put the physical frame 
or its limbs to any undue strain and subject it to mortification. 
Even the adoption of the postures of yoga for bhakti puts the 
senses to considerable strain. The limbs shall not be allowed 
to wither away nor need any one fast. The five senses shall 
not be mortified. The soul shall not suffer thus and perform 


187. cf. TyagarSja’s kirtana *'Tanayuni brovo ** in Bairavi raga where 
the child’s cry to the mother is described to bring the mother to the 
spot where the child is lying. 

188. A.H. Sut. 208, 209, 210. 
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penance. 111 There is no need also to eat raw and unripe 
fruits, nor shall one stand on aching legs. It is also not 
necessary to perform severe penance amidst five fires. It is 
enough instead to think of God and proceed to Citrakutam. 1 * 0 
It is thus found that a synthetic approach is more in the 
Vai^navite religion in the matter of adopting the means for 
obtaining final release. Basic knowledge is essential to 
ascertain the particular means which one can take up with 
confidence. Every aspirant shall get instructions from a 
spiritual preceptor who alone could guide him in the path 
which he is competent to pursue. 111 Curiously enough, it is 
not every individual that gets the desire aroused in him for 
feeling the need to have spiritual guidance. God’s Grace, 
merit, acquired involuntarily, His compassion, absence of 
hatred for God and inclination towards Him and talks with 
good men arouse in man a desire to get a spiritual teacher and 
make him to get one m 

Above all this, devotion to Visnu is essential to get 
any thing, whether one has or not a spiritual preceptor or 
qualification for adopting the particular means for obtaining 
salvation This devotion may begin with simple adoration 
such as worshipping with flowers and bowing at His Feet. 
The concept of the God-head, as evolved by the Alvars, con¬ 
sists in the admission of Visnu as the Supreme Deity. Accord¬ 
ing to these saints a careful study of the nature of several 
deities are to be attempted in order to arrive at the idea of 
Supreme God. Worship of such a deity bestows supreme 
knowledge and devotion on the person who offers it. That 
person could get rid of the evil effects of the deeds committed 
by him. 1,3 Not any amount of self-mortification enables the 


189. Peri. Tm. 3.2: 1. 

190. ibid. 3.2: 2? cf. P. Tv. 13; Mu. Tv. 76. 

191. Vide. Guruparamparasara where Ksatrabhandhu and Pundarlka 
are said to have attained final release through having a spiritual 
preceptor. 

192. R.T.S. Ch. 1. 

193. Tc, V. 74; T V.M 1.6: 8. 
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aspirant to behold Him. 1,1 Love for Him brings Him near 
the devotee. 19 * That Visnu is the Supreme deity to be wor¬ 
shipped is evidenced by Markand£ya. m There is no protec¬ 
tor for humanity other than Krsna.‘ 47 He is to be worshipped 
not mearly for obtaining moksa but also for any pursuit in 
life. 1,8 A concept of this kind leads to the conclusion that 
other deities need not be worshipped for any favour. 184 Visnu 
is not merely the Supreme Deity but the foremost and first 
among the spiritual preceptors. 400 

Sri Vaisnavaite theism equates God-head with the dual 
self of Laksmi-Narayana or §rlyah-pati 201 . The Vaisnavite 
Agamas describe Him as being always with Laksml who Her¬ 
self is designated as Visnu-sakti 203 The two-fold spiritual 
form of Brahman as Lord and §ri is philosophically insepara¬ 
ble though functionally distinguishable. 203 The cosmic ruler is 
ruled by love, and Laksml resides in the ever-blooming lotus 
of love and is the very heart of the divine nature. Nammajvar 
speaks of this concept of dual self as ‘Harbouring Laksml with 
gazelle-likc eyes in Your bosom’ - "man ey nokki matavalai 
marpil kontay* 204 ; ‘the bosom with Goddess Laksml on it 
draws my spirit towards it’ - "tirumatantai cgr tiru-akam en 
avi irum*; 805 ‘the One on Whose bosom sits the Goddess of the 
Lotus Flower* - “allimatar amarum tirumarpinan 200 ; ‘Nara- 
yana, the kindly eyed one, with Laksml eternally resting 


194. ibid., 75. 

195. ibid. 76. 

196. T.V.M. 5 2:7. 

197. PeriyaL T.m. 5.3: 6; T.V.M. 2.2: 1 

198. M.Tv. 59. 

199. Nan. Tv. 66, 75. 

200. Periyal. Tm. 5.2: 8. 

201. Purusa-sukta describes Him as ’’Hri^ca le laksmTsca patnyau”. 

202. L.T. 2:11,12. 

293. &r1 Sukta speaks as 'Ts'varim sarva bhuianam”. 

204. T.V.M. 1.5:5. 

205. ibid. 9.9:6. 

206. ibid. 9.10: 10. 
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on Himself* - "enrum tiru mey uraikinra cenkanmal”; 201 
‘Laksml on the lotus, determined not to part from Him even 
for a moment’ - "akalakillen iyayum enru alarmelmahkai urai 
marpa**; 209 ‘Sriman Narayana with Goddess Laksml set 
on His bosom’ - "tikalkinra tirumirpil tirumankai tannotum 
tikajkinara tirumalar’’ 20 *; ‘the one harbouring the lotus- 
seated Sri in His garlanded bosom* - "vankamalat tirumati- 
nait tatahko) tarmarpinil vaittavar ,, ; 21 ° ‘O Sriman Narayana, 
into Whose bosom the fair Goddess Lak?ml on the lotus with 
Her collirium-blackened eyes throws Herself’ - “maiyar 
karunkanni kamalamalar mel ceyya} tiruraarpinil cer 
tirumate *; an ‘the one who seats in His bosom the flower- 
seated Laksml* - "malarmel uraival uraimarpinan” ;‘ m and 
so on. There are innumerable references both in the works 
of this Alvar and in those of other Ajvars to this dual concept. 
The Lord revealed Himself to the three seers at Tirukk5valur 
only in the dual form and the God-possessed Peyalvar gave 
expression to this form beginning his verse with "tiruk-kanten” 
(I saw Laksml). ‘The One on Whose chest abides Laksml’ - 
"tiru amar marpan’Y 13 ‘‘malarmakaj nin akattal”, 214 **ne^u- 
malaralVnarvan”, 216 pumaka] tikalum tirumarpan’*, 210 “matu 
ukanta marvar**, 217 “tiru irunta marvan” 218 and “the One 
with Sri in His bosom* - m Tirumarpan'\* l% can be cited as 
examples. The word * tirumal' meaning ‘Narayana with 
Laksml* (f/m-Laksmi; /mf/-Narayna) occurs in a number of 


207. ibid. 10.4: 2. 

208. ibid. 6.10: 10. 

209. ibid. 10.6: 9. 

210. ibid. 4.2:7. 

211. ibid.9.4:1 

212. ibid. 4.5:2. 

213. ibid. 8.6:3. 

214. M.Tv. 28 

215. I. Tv. 52. 

216. Mu. Tv. 37. 

217. ibid. 54. 

218. ibid. 57 and Nan. Tv. 92 

219. T. V.M. 3.7.: 8; 7.6: 6, 7; 8.3: 7; Periyal. Tm. 1.8: 4; Perum . Tm . 
2: 8. Peri . Tm. 3.1: 2; 6.2: 2; 6.3: 9; 6.10: 3; 7.7: 1; 8.4; I; 8.6: I. 
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places in the Alvars* hymns. 5,30 The Lord rules the world by 
His relentless law of karma and His holy wrath against the 
evil-doer is inescapable, but the rigour of karma is overpowered 
by the redemptive love of krpa . Evil is destroyed and the 
evil-doer saved. As the Lord rules by law and Sri rules by 
love, the love of law and the law of love are so vitally inter¬ 
twined in the divine nature as to render nugatory any attempt 
at the philosophic analysis of their exact nature. The majesty 
of the holy law of justice is eternally wedded to the all-con- 
querring might of mercy. 391 Sriyahpati as Lord and Sri as a 
second self constitute a kind of one in two and two in one and 
their co-operative identity is indispensable to the seeker after 
salvation. The concept of Sriyahpati therefore reconizes the 
foundational truth of ethical religion, that the holiness of law 
is ever wedded to the forgiveness of love. Each acts and reacts 
on the other, and in their interaction lie the stability of the 
social and moral order and the salvability of the sinner. Nam- 
majvar says : “I have taken refuge with my Mother: one of 
my Mothers, - the Earth; for Her sake You undertook a 
mighty exploit by incarnating Yourself as a boar; for obtain¬ 
ing the other Mother Laksml, You churned the very ocean. 
If they are dear to You, and I am dear to Them, how can 
You not but be dear to me? Hence my salvation by media¬ 
tion is secure against everything that might conspire such 
an end. Once bound to You thus, 1 am so secure that neither 
You cannot shake me off, nor I can shake You off".- 93 

Even in worldly life the father punishes a way-ward son 
while the mother pleads for him and lessons the punishment 


220. T.V.R. 7; 48. 62, 87, 88, 95, 100; P. Tv. 10, 69; PeriydI.Tm 11 : 10; 
3.5:6; 3.6:1; 3.6:10; 4.1:5; 5.1:3, Nac. Tm. 5.8; 9.3; 14.8; 
Perum. Tm- 4: 9; Peri. Tm 5.6: 7; 6 3; 2; 6.5: 10; 6.10: 6; 7.7: 9; 
8.9:2; 10.6:4; 10.6:6; 10.4. 10; 10.7: 10; Nan. Tv. 14. 

221. T.P. 85. 

222. T.V.M. 10 10: 7; It is said that Paracara Pattar in his dying exhor¬ 
tation to his disciples has advised them to recite this holy verse of 
Nammi|v2r along with the holy dvaya - \mantra (Vide:Bhag. 
Vis. Book X- 10.10:7) LaksmT is therefore said to have three 
forms or play three roles, namely, siddhopdya sadhyopaya and 
purusa-kdra . 
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or saves him from punishment. The very nature of the father 
is generally enshrined in law and justice while that of the 
mother always goes with love and excuse. The Vai?navite 
theology has based its dual form of God-h;ad on this analogy. 
The concept typifies the Fatherhood and Motherhood of God 
designed to inspire the hope of universal salvation. It reminds 
the seeker after God that Narayana is not only the source and 
centre of the universe, but He is also the Lord of Love and 
that Sri resides in the heart of Nirayana to redeem the sinning 
sundered self from its sinfulness. Among the six meanings of 
the word 'Sri* the most relevant one is the idea of Her con¬ 
verting Isvara as Ruler into Saviour by Her timely interces¬ 
sion and mediation on behalf of the repentent sinner. In the 
epic conflict between the ideas of retribution and forgiveness, 
law rules over love in the moral realm, and the two are 
balanced in ethical religion. But in the sphere of the religion 
of redemption, mercy dominates over retributive justice and 
transforms the love of law into the law of love. LaksmI is 
svamin to the jiva, and as mediator (puruaa-kZra) she mediates 
on behalf of the sinner and is the eternal link of love between 
the Ruler and transgressor. She transforms the former into 
the Saviour and the latter iuto the penitent seeker after pardon. 
By virtue of her motherhood in relation to the souls and wife¬ 
hood in relation to the Lord, she is eminently fitted to play 
the role of mediator between the two. She becomes the isvara 
and changes His law of karma into the rule of krpa*** 


223. The conversation said to have taken place between Nanclyar and 
paltar may be quoted as relevant to our point. Nahciyar put this 
queationto Paltar : “For salvation, is it enough to resort directly 
to the Universal Lord ? Why should it be necessary to go to Him 
by mediation of the Mother ?” To which Paltar replied: “In nature 
we know the protection which the mother affords to a child when it 
is found guilty and the father is thereby angry. The mother knows 
exactly the opportunity when the father is in the proper mood to 
be appeased and made to forgive the child, and renew his natural 
love for him. Even so is the case with God in protecting His 
creatures He is the Judge; as mother He is the Forgiver’*. This is 
the principle of vicarious redemption and the quality of mercy 
existing in God to overflowing. This is also the meaning of the holy 
formula : “^riman-Narayana’'. (Vide : Ittiu Tamilakkam Vol. I 
(Commentary on T.V.M. 1.3: 8). 
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The mind-body of the empirical self is composed of the 
twenty-four tattvas or principles of prakpi including psychic 
material and cosmic stuff** 1 and freedom from embodiment 
connotes the withdrawl of jiva from the psycho-physical 
sphere of avidyd-kama-karma and the cosmic spere of space- 
time. At the time of the dissolution of the physical body, 
which may happen at any time and in any manner, the released 
self withdraws from the gross to the subtle state and ascends 
to the absolute. The dissolution is not the destruction of the 
psychic make-up, but it is only a process of withdrawal and 
involution. Death to the wise man who knows Brahman is 
the re r entry of the self into the realm of the infinite. At 
that stage the indriyas enter into manas and manas into prdna 
and prdqa is absorbed in the jiva ; the self, with its homing 
instinct, sheds the body for ever and retires from functioning 
in the world of sense and understanding and returns to its 
centre which is the heart of Brahmapuri. It is at this stage 
there is the parting of the ways known as arcirdti w or the path 
of the gods and dhumdyana a ” or the path of the smoke. The 
bound self that has not intuited Brahman follows the second 
path and decends into the wilderness of samsdra after a tern- 
porary enjoyment of pleasures of pitrloka or the world of the 
manes and of svarga . But the wiseman who has esoteric 
knowledge of Brahman prefers the first path and ascends into 
it. The Brahmarandra ni is the gateway to God and is illumi¬ 
ned by the indwelling self; the enlightened soul then finds the 
hole and soars gloriously to the world of eternal beauty by 
the radiant path of the gods. The released self realizes the 
unilive consciousness. The infinite of space-time, which stag¬ 
gers the scientific imagination, pales into infinitcsmal littleness 
in the light of the infinite and the eternal glory of Paramapada 
which transcends the limits of thought. The wise man enjoys 


224. T.V.M. 10.7. 10. 

225. Restrictions about ihe place and time of death as recorded in 
M.Bh. Anusasana, 220-31 do not apply to one who pursues this 
path. 

226. Vide: Y ajnavalkva Smrti 4: 166 to 169. 

227. It is an aperture on the top of the head of the human beings 
through which the self leaves the body on its way to mok&a . 
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all the perfections of Vaikunjha like solokya or identity of 
abode, sdmlpya or proximity, sarupya or similarity of form and 
sayujya or intimate union; he is ever immersed in the eternal 
bliss of Brahman. Solokya (coexistence) leads to samipya 
(fellowship) and sarupya (transformation and deification) 
and is consummated in sayujya (the bliss of communion). 

The mukta is immersed in the supreme and unsurpas¬ 
sable bliss of Brahmanubhava without losing his self-being. 
It is a state of sayujya, according to Sutra-kara , in which the 
unitive experience of bliss is present without the loss of self¬ 
existence. 238 Brahmananda is the state of blessedness of the 
divine communion which ‘passeih all understanding’. It is the 
Brahmajnam alone that can give, from his experience, a defi¬ 
nition of that exalted state which transcends the imperfect 
medium of thought and language. 229 In that [state of sayujya 
the soul-hunger of God and the God-hunger of the soul are 
satisfied, and the separate consciousness of both is swallowed 
up in the enjoyment of bliss. Expressing of this state, the 
Upanisad bursts into ecstasy: “I, who am food, eat the eater 
of food", 230 “As a man embraced by his beloved wife knows 
nothing' that is without or within, even so the self when 
embraced by the All-knowing Self knows nothing without and 
nothing within**. 2,1 Thus in Brahmananda the experients 
exist, but their feeling of separateness melts away in the 
irresistibility of ecstasy. Even wisdom is, as it were, sweft 
away and sunk in rapture. In the rapt love of mystic union 
the mukta is mad with God and sings about His glory and good¬ 
ness by chanting the songs of the Santa-veda. The bliss of 
union is ever fecundative, and it enhances the value of the 
released state. The bliss of self-reaiizedness signifies the self 
that is realized and its value is eternally conserved”. 233 


228. Ve. Sut. 4.4: 21. 

229. Taitt. Anand . iv. 

230. Tait. up. Bhrgu. 10. 

231. Br. Up. 4.3: 21. cf. This concept with the Tamil concept of 'Akap - 
porul *. 

232. The Philosophy ofViHstadvaita % pp, 491, 492. 
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The soul's ascent to the Absolute is beautifully des¬ 
cribed in the Paramapada Sopana by Vedanta Desika. The 
author indicates nine steps in the path to perfection. The 
first five viz., viveka, nirveda , virakti, bhiti-bhava and upaya 
constitute the means and awaken the religious consciousness 
and induces the mumukqu to practise devotion and self-surren¬ 
der. The remaining four steps consisting of utkramaya , 
arciradi , divya deia prabheiva and prapti deal with the summum 
bonum of spiritual endeavour. They portray in a pictorial 
way the ascent of the redeemed soul to its home in the 
Absolute. The author follows the Vaikuntha-gadya of Rama¬ 
nuja and the Kausitaki Upaniqad in his description. The soul 
soars on the two wings of freedom and wisdom along the solar 
path of arciradi 233 and goes beyond the cosmic sphere of space- 
time consisting of seven spheres. There it is led by the ambas¬ 
sador of eternity; at last it enters the waters of immortality, 
or Viraja as it is called. This holy river marks the boundary 
line between the transcendental sphere of Brahman and the 
empirical sphere of karma. The soul then plunges spiritually 
into the Ocean Pacific, and frees itself from the contractions 
of karma in its dual aspect of puyya-papa and the pairs of 
opposites. It then goes to the otder shore, purified and per¬ 
fected, like the stranded islander crossing the sea, and enters 
its own home in the country of the universal Soul where “the sun 
does not shine, nor the moon nor the stars; by His light every¬ 
thing is lighted ’ 1 .* 31 When Brahman is intuited the fetters of the 


233. It is devayQna or the path of gods. The Lord Himself helps the 
mtikta to climb up by a ladder to Vaikuntha through the sphere 
of the sun who>:e hot rays dispel the darkness and then removes 
the ladder (Periyal. Tm. 4.9: 3). He leads the mukia with the 
following to g tide him, namely arcis (fire) day, the bright half of 
the month, Uttarayana , and th; ycir, V5yu, Sun, Moon and Light¬ 
ning, Varuna. Indra and Brama (Ch. Up 4.15: 5,6; cf. ibid. 
5.10: 1,2 and also Br Up. 6.2: 15, 16). Mention about the n ule 
of the sou! is found in the poem of Ajvars (vide Peri. Tm. 4.5: 10; 
P.TML. Kan. 16,17; C. TML. Kan. 7,8; Tc.V.67). It may be 
noted in this connection that the presiding deities (abhimani- 
drvata ) of dre, day etc. are referred to as guides, since fire, day 
etc., are themselves inanimate. 

234. Kath. Up. 5 15. 
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heart are broken, 215 all doubts are solved and all karma is 
destroyed. As the flowing rivers disappear in the ocean losing 
their name and form, a wise man freed from name and form, 
goes to the divine Puru$a and becomes immortal. m The 
Kausitaki Upanisad portrays the ineffable ecstasy of attaining 
Brahmaloka or Vaikunfha in the language of sense symbolism 
and artistic imagery. 2 * 7 The process of transfiguration is ex¬ 
plained metaphorically as BrahmQlankara , Brahmagandha , 
and Brahmarasa . The form, flavour, and fragrance of 
Brahmdnubhava are not pnysical, or psychical, but are super- 
sensuous (aprSkfta), 

The redeemed self gloriously enters into §rl Vaikuntha 
which is the heart of Brahmaloka or Paramapada and its head¬ 
quarters. This city is situated in the realm of eternal mani¬ 
festation with twelve enclosures and surrounded by many gates 
and ramparts.^ The soul then reaches the diving abode of 
ctnandamaya or bliss and has a direct soul-sight of Paranjydti 
or Supreme Light in a ha 1 known as mahdmanimandapam 
constructed with thousands of pillars made of jewels. 
Brahman as infinite Beauty is seated on the throne known as 
prajna (wisdom) with its couch being placed on Ananda 
(Adisesa)" and supported by dharma , jnana , vairSgya and 
aiivarya. The soul is ever drawn by the beauty of Brahman 
and enjoys its bliss. The sense of dependance is revealed by 
the truth that sartra depends for its life on the sartrin and 
serves as an instrument of His will. In the mystic sense, the 
self-feeling is swallowed up in the supra-persona! experience 
of inseparability ( avibhdga ) of the bliss of Brahman. As the 
Visnupurdna says, the mukta attains afma-bhava like 
magnetised iron and is not identical with Brahman. 2 ** This 
concept of mukti is similar in all respects to that as defined 
in the Giiar 10 


235. Mun. Up. 2.2: 8. 

236. ibid. 3.2:8. 

337. Kaus. Up 1 : 2 to 5. 

238. Yat. Dip. VI. II. 

239. V.P. 6.7 r 30. 

240. Bh. G. 14: 2. cf ‘ Be ye therefore perfect, even as your Father 
which is in heaven is perfect”. Mathew V. 48. 
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The departed soul reaches Brahman according to many 
Upaniqads , and contin es lo exist as a separate entity and 
enjoys personal immortality. 941 The cosmic gods like Agni, 
Vayu, VaruQa, Indra and Brahma greet the soul as a rare 
spiritual victor which has regained its spirituality by subduing 
worldliness. The spiritual ascent is facilitated by the help of 
a trans-human person known as amanava purusa who is really 
the ambassador of the Absolute.* 42 The A|var says : “with 
these guides who are immortal, the soul reaches Vaikuntha 
and casts off this beautiful prison-house of samsara mu% The 
mukta can apprehend Brahman with the divine eye, compre¬ 
hend His nature and have an integral experience of the 
Absolute He is led from the unreal to the real, from dark¬ 
ness to light, and from death to immortality. The mukta , 
with the expansive consciousness of dharmabhuta-jndna, realises 
the unitive state. He overcomes the moral distinction of 
punya-papa and realizes all his desires. His self-feeling 
melts away at the sight of the bewitching beauty of Brahman 
and his Veddntic thought expires in the ecstasy of mystic 
union. In true mu/ct/, the eternal transcends the temporal, 
and it is only in the world of Brahman transcending the 
phenomenal world that the jiva is transformed or brahmanised 
and enjoys eternal life. In this state, the mukta is free from 
sin, old age, death, grief, hunger and thirst, and the taint of 
error, evil, ugliness and other imperfections. He enjoys the 
perfections of Brahman with Brahman and enjoys everything 
everywhere by his mere will without any external aid or 
constraint He wills the true and the good and every conation 
of his is immediately fulfilled He is no longer subject to 
Vedic and Veddntic imperatives and injunctions and other 
external determinations. He has cosmic freedom to move in 


241. The poems of Alvars too agree to this view which cao be seen in 

the last verses of their hymns (vide: TVM 5.1 : 11; 6.5 ; II; 10.:; II; 
Peri. Tm. 8.1:10; 8.5:10; 8.6:10, 8.10:10; 9.2:10; 9.10: 10 etc., 
PeriyaL Tm. 1.2:21; 1.8:11; 2.1:10; 34:10; 3 5:11; 3 10:10; 
4.6:10; 4.9:11; 5.1:10; Nac. Tm. 2:10; 3:10; 9:10; 12:10. 

Pcrum. Tm. 1: 11; 7:11; 10:11. 

242. Ch. Up 5.10:2. 

243. T.V.M. 1.3:11. 
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both Itld-vibhuti and nitya-vibhiiti, and can even meet departed 
loved ones, as in the dream life, which is here taken as a 
foretaste of the world of Brahman 244 His all-pervasive 
consciousness destroys the barriers of distance and time and 
so he lives in spaceless space and timeless time. The mortal 
becomes immortal and the self regains its eternity as it were. 
Self-illumination in the state brings out the infinite intelli¬ 
gence and omniscience of the finite self. Its viiisfa aikya is 
then apprehended in non-difference from Brahman. Prahlada 
describes in his ecstasy the onset of cosmic consciousness and 
brings out this state : “ As the infinite is all-pervading, He is 
myself, all things proceed from me, 1 am all things, all things 
are in me who am eternal”. 215 So it is clear that the atman 
is non-different from the Supreme Self by attaining the being 
of its being. Nammajvir also affirms the truth of this cosmic 
experience. In the excess of his love, the Alvar, in the guise 
of a bride, imitates and mirrors forth the glory of God and 
claims the two vibhutis of the cosmic and ultra-cosmic func¬ 
tions as his own. The saint feels that he owns the infinite 
when he has a soul sight of "that divine thread which holds 
the whole congeries of things”. Thus the mukta with his 
all-inclusive cosmic consciousness, views himself and the 
cosmos -with the eye of Brahman. He experiences his aham 
as the prakara or mode of Brahman and his jnQna mirrors 
forth the whole universe and he realises his oneness with 
Brahman. 

Nammalvar gives a graphic description of his proceed¬ 
ing to Sri Vaikuntha. This is the result of his intuiting his 
departure from the world.* 40 The Alvar is able to visualise 
the experience in anticipation, and to live in his imagination 
the experience, in vivid detail and in the graphic present, 
of the great welcome that will be accorded to him in Heaven 
as he enters it. Nature celebrates the occasion by wearing 
a festive garb; and the entire cosmos rejoices. The elements 


244. Br. Up. 8.1:5. 

245. V.P. 1.19:85; cf. T.V.M. 5.6. 

246. Pillan on T.V.M. 10.9: 1. 



XXIII] 


THE ULTIMATE GOAL 621 


themselves such as the clouds and the ocean signify welcome 
to him. All the clouds roar giving peals of thunder resemb¬ 
ling the sound of the tabors announcing the auspicious occa¬ 
sion; all the seas dance in ecstasy at the emancipation of the 
soul of the Alvar. 847 The rsis and the gods welcome and show 
him the way standing in rows in the sky. 248 The kinnaras and 
others sing and offer all honours; the celestial damsels sing 
the praises of the Alvar. 249 The Mftruts and the Vasus 
accompany him to regions beyond theirs and extol him. 2110 
All of them take him to the limits of the material world. 2 * 1 
On Jhe borders of the Eternal realms, the Eternals bid him 
welcome and wash his feet with the ladies of moon-like faces 
offering him, jars filled with holy waters ( purna-kumpam ), 
treasures, fragrant powders and auspicious lamps. 2 * 2 Then 
he lives for ever with the Eternals enjoying eternal bliss. 


247. T.V.M. 10.9: 1, 2. 

248. ibid. 10.9:3,4. 

249. ibid. 10.9: 5, 6. 

250. ibid. 10.9:7. 

551. ibid. 10.9:8. 

252. ibid. 10.9: 9, 10. 


Chapter XXIV 


CONTRIBUTION OF ALVARS OTHER THAN 
NAMMALVXR 


The sum and substance of the teachings that could be 
gathered from the compositions of the other Alvars is similar 
to what Nammalvar contributed. Yet, there is something 
unique and individual in their contributions. The other 
Alvars tried their hands at handling several forms of compo¬ 
sitions (tours de force) and several motifs. Among the Alvars 
Tirumankaiyi)vilr was the most learned and even in his own 
lifetime he was recognised as a great poet : and had tried his 
hands in various literary forms and variety of metres in his 
compositions and at the same time had exhibited the highest 
degree of devotion to the Lord in all his works. 


the first Alvars 

Poykaiyalvar, Piitattilvar and Peyalvar form the first 
and earliest group to visualize the Lord with Sr! at Tiruk- 
kovalur and refer to Him as the deity.® The supremacy of 
Visnu over other deities and in particular over Siva's is 
vividly brought out. 3 It is Poykaiyalvar that made the unique 
pronoucement that the Lord would take that form which His 
disciples desire Him to take up and appear before them. 
He takes also that name which His devotees wish Him to 
take up. 1 He brought out vididly the concept of iesa by 
describing the manifold services which Adisesa renders 
to the Lord. 5 These Ajvars enjoin the utterance of the 

l 4 Peri. Tm. 1.7: 10. 

2. M. Tv. 67, 86; cf. 1. Tv. 52, 57, 82; Mu. Tv. 1, 2, 16. 

3. ibid. 5, 74, 98. 

4. ibid. 44. 

5. ibid. 53. 
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name of the Lord as soon as one gets from his bed in the early 
hours of the morning before sun rise. 6 Piuattajvar admires 
and loses himself in admiring the affection which Yasoda 
displayed by making Krsna suck her breast soon after Piitana 
was killed. She did not in the least worry as to what would 
happen to her, if she too were to meet with her end. She 
wanted to see that the child must be fed with breast milk 
which she offered with affection. 7 The substance of the 
teachiugs of the Vedas consists in hailing His name. 1 

All the three Sjvars speak of the Lord as having the 
world as His body,* but Peyalvar in particular offers graphic 
exposition of this truth. 10 Worship with flowers at the 
proper time is to be done at His Feet. 31 Mere recitation of 
the mantras while doing sandhyd does not serve any purpose, 
if there is no bestowal of any thought on the greatness of 
God, that is, if there is no devotion to the Lord. ,a The 
three Alvars who must have practised meditation for God- 
realization as it is evident from the stress they lay on the 
need to control the sense, 13 had a direct vision of the Lord 
and His shining frame. 14 They chose to dedicate at His 
Feet their compositions which contain the outpourings of their 
hearts brimming with love. 11 All of them were attached by 
the Tirumalai hills 18 and the deity there. 17 Ardent devotees 
meditate on the deity in the hill remaining motionless, not 
even exhaling. Creepers with flowers grow over their matted 


6. ibid. 66; I. Tv. 47. 

7. I. Tv. 9; Mu. Tv. 29. 

8. ibid. 39 

9. M.Tv. 29, 73, 92; Mu. Tv. 24. 

10. Mu. Tv. 24; 38,44. 

11. M.Tv. 43; l.Tv. 76, 77; Mu. Tv. 24, 44. 

12. ibid. 33 

13. ibid. 47, 50; I. Tv. 6. 26; Mu. Tv. 12. 

14. I. Tv. 11, 51. 56; MO. Tv. 2, 5,50, 55, 57. 

15. M.Tv. 1; I. Tv. 74. 

16 ibid. 26. 37 to 40, 76; I. Tv. 25, 46, 54; Mu. Tv. 26, 30. 
17. ibid. 68; 1. Tv. 28, 45; MO. Tv. 14, 40, 70. 
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hairs. 18 Elephants, monkeys, and others also worship the 
Lord Who is described as shining like a gem. 18 Peyajvar 
refers to the specific characteristics of Visnu and Siva and 
states that the forms of both synchronize in the Lord at the 
Tirupati hills. 20 This is not an indication as some hold 21 
as suggestive of the identity of the deity in ihe hills with Siva. 
The Alvars emphatically declare that Lord Narayana has 
allowed Siva to dwell in the left part of His body.- It may 
be that diva’s presence is not noticeable in every form of the 
Lord. Whenever the Lord’s place is mentioned as hill, it 
must refer only to Tirumalai n and not to any other place. 

The first three Alvars had a synthetic view of the 
various forms of the Supreme Person. Often they identified 
the Lord Who lies in the milky ocean with the area and 
vibhava forms and with the indweller of the selves. Tiru- 
vehkatam, Tiruvehka and others get frequent reference in 
this context. 24 The standing, reclining and sitting potures 
of the Supreme Person in the arccS forms are graphically 
connected with His other forms such as Vamana, Varaha, 
Narasimha, Rama and Krsna. 95 It seems as though that He 
chose to lie down after achieving some exploits.- 0 His omni¬ 
present form 87 and His presence as the indweller 98 are never 
lost sight of. These three Ajvars do not however lay exclusive 
emphasis on the significance of worshipping the deity in one 
form alone. Besides declaring that His form cannot be 


18. I. Tv. 53. 

19. ibid. 72; Mu. Tv. 70. 

20. Mu Tv. 63. 

21. ArSlccit-tokuti, pp.271, 272. 

22. M.Tv. 28; TN.9; Peri. Tm. 7 10: 3; T.V.M. 1.3; 9; 10.4:6. 

23. MO. Tv. 69. 

24. M. Tv. 39, 77, 99; I Tf. 25, 28. 46. 54, 70; Mu. Tv. 26, 30, 32. 34. 

25. ibid. 39, 77. 99; 1. Tv. 18, 34; Mu, Tv. 94. 

26. Mu. Tv. 64; cf. Nan. Tv. 35. 

27. M.Tv. 94, 96; Mu. Tv. 37. 

28. ibid. 99; Mu. Tv. 3. 



XXIV] CONTRIBUTION OF ALVARS OTHER THAN NAMMALVAR 625 

apprehended to be of ary particular kind only, 8 * it is agreed 
that He presents Himself in a visible and enchanting frame. 

Devotion to God is technically called para-bhakti in the 
Visistadvaita school as it is directed towards the Supreme Per¬ 
son. Para-bhakti creates in the devotee an ardent desire to have 
a direct vision of the Lord which is called para-jnnana. The 
high delight arising out of this para-jnftna is called parama - 
bhaktL All the first three Alvars have all these to almost 
the same degree among them, but because of their different 
approaches and mental aptitudes, their compositions reveal 
that one of these is the prominent aspect in the work of one 
of them while another in others’ works Para-bhakti domi¬ 
nates the composition of Poykaiyajvar, para-jn3na that of 
Putattalvar and parama-bhakti that of Peyajvar. 10 All the 
three Alvars speak only of worshipping the Feet of the Lord 
and do not conceive of any other means such as knowldge or 
good works as the way for obtaining release. 

Poykaiya{var begins his composition bv referring to 
the need for the removal of worldly distress and completes 
his work by asking his mind to set itself to the Lord. Putat¬ 
talvar refers in his first verse and the last one to his devotion 
to the Lord. Peyajvar refers to his great rejoicing at the 
sight of the Lord with Sri in the first verse and to the Grace 
of Sri in the last one. From this, one thing is clear and 
that is, the first three Alvars were so much satisfied with 
para-bhakti that they were not much worried about the 
miseries of the world. They were already parama-bhaktas 
of the Lord before they met together at Tirukkovalur when 
they had para-jtiana. Naturally, they were more concerned 
with obtaining a direct vision of the Lord which made them, 
while they got it, parama-bhaktas . It is clear that the goal 
of all these three ways of knowing is one only, which is con¬ 
firmed by tradition also. The path of knowledge, the path of 
devotion saturated with knowledge and the path of vision 


29 ibid. 56, 68, 84, I. Tv. 5, 60; Mu. Tv. 81, 82. 

30. Tivyartta-ttpikai - Second Tiruvantati (Introduction). 
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(intuitive realization) are not three separate ways They 
form one unitary manner of progressive realization. Know¬ 
ledge passes over transcendent devotion, which in its turn 
culminates in vision of the Divine form and attributes. 
Though the ways of approach a r e triple, the object of all the 
three is one onjy, namely, the integral experience of God. 

TIRUMALICAIYALVAR 

Tirumticaiyalvar is the most erudite and philosophical- 
minded among the AJvars. Intense meditation on the nature 
of Reality made him realize the truth about God-head. He 
moved among the exponents of the various schools of religion 
and philosophy and made himself familiar with their doctri¬ 
nes. He adopted the powers of ratiocination and arrived at 
the conclusion that the Lord with Sri is the supreme God. 
He presented his views in his two compositions Nanmukao- 
tiruvantSii and Tiruccanta-viruttam. 

In the very opening verse of the Nanmuhan-iiruvantati , 
he mentions that Narayana is the Supreme Person who created 
Brahma with four faces who in his turn produced Rudra* 1 . 
Due reflection on the nature of the Supreme God-head would 
only prove that Narayana is the only deity whose greatness 
is not fully known to any one and it is only His Grace that 
confers the result on men for their undertakings. 38 This 
A|var states that none but he has realised the ultimate truth as 
reclining in the milky ocean, Sri Rangam and the banyan 
leaf, revealing the self-confidence he has for such a realization 
and the successful efforts he has made to realise this. 33 Thai 
Narayana is the only deity who is devoted by all expressions 
is the doctrine of the Visistadvatic school which was enun¬ 
ciated by this Alvar. 31 Perhaps the period when this Ajvilr 
was living was marked by the aggressive preachings of the 


31. Nan. Tv. 1. 

32. ibid. 2; cT. for a similar idea: Tyagaraja’s krti - 'Em ices itenemi 
3rlramasvami karuna’ in Toti ra^a. 

33. ibid. 3, 10, 27. 73. 

34. ibid. 4. 
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Jains, Buddhists and Saivites when the adherents of these 
faiths chose to assert their individual worth by casting dis¬ 
paraging comments on one another. This is reflected to some 
extent in some verses of this Alvar where he emphatically 
declares that the followers of other religions do not extol 
Visnu and for that reason are insignificant and mean. 15 In 
particular, the several incidents are enumerated to prove that 
§iva is definitely inferior to Visnu 36 , Narayana is ever ready to 
bestow His Grace on humanity and delay in getting His Grace 
is due to the lack of enthusiasm on the part of men in making 
request for His Grace. 11 He stands as the very essence of 
the Vedas 59 Those who take to education through the study 
of the Vedas should be deemed to have failed to get the 
benefit of that education, if they have not realized that 
Narayana is the supreme deity 39 Siva is described to be 
seated under the banyan tree and taught his four pupils that 
the Supreme Being is the One Who measured the world, lies 
on the banyan leaf and milky ocean and that all shall bend 
before Him and worship Him. 40 No other deity but Him 
Who has Sri deserves worship. 41 Narayana is everything in 
the world and nothing exists besides Him. 42 The Alvar 
refers to the festival celebrated at Tirumalai on the day 
when the constellation Tiruv5nam dominates. 43 Eevery deity 
including Brahma and Rudra propitiate the God at Tiru¬ 
malai 44 . It is this Alvar that declared openly and emphati- 


35. ibid. 6, 14, 52. 

36. ibid. 8, 9, 19, 31, 55, 78; Tc. V. 70, 71. 

37. ibid. 7. 

38. ibid. 13, 69. 

39. ibid. 54. 

40. ibid. 17, 26. Th *s is s jggested by a verse which describes Siv i as a 
great devotee of Visnu, wi th rosary garland in t he hand, ihc ulti¬ 
mate truth of Rama in the heart, the water from the Feet of 
Visnu on the head and the supreme Rama mantra at the lip of 
the tongue. 

41. ibid, 53. 

42. ibid. 20. 

43. ibid. 41. 

44. ibid. 42., 43. 
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cally the Tirumalai hills as the place liked and respected by 
the denizens of heaven and earth. 4 * The glory of this hill is 
described in several ways. 46 The deity at Sri Rangam shows 
to humanity that He presents to people Himself out of His 
own free will and not in the least through the efforts on the 
part of the people to get at Him* 41 The ascetics with the 
triple staff ( tridanda) are said to live there. 48 One shall utter 
His name, or any verse or composition in praise of Him. i# 
His devotees shall be worshipped* 0 and they are respected by 
Brahma and others.* 1 

The other work Tiruccantu-viruttam is a polemical 
treatise, as it were The Alvar revels in using numbers 
symbolic of the tottvas he would like to demonstrate as 
suggestive of Narayana’s greatness. Number five is used in 
all possible ways to show the products of matter, senses, 
elements and that the Lord is the only one God having 
control over them.* 2 He is the Lord of the syllables and 
letters which are in the form of consonants and vowels and 
He is shown to the world in the pranava . 1,8 He is the soul of 
all beings* 4 . He is worshipped by Siva.** He is the material 
cause of the world which springs from Him and merges in 
Him like the waves of the sea ebb and get merged there 
itself.* 6 The Upanisadic statement that He is beyond expres¬ 
sion, but yet the subject of them is beautifully restated by 


45. ibid. 45. 

46. ibid. 46, 47, 48. 

47. Periyavaccan PiMai cites this as an illustralion of the mantra con¬ 
tained in Kath. Up. 2: 23. 

48. Tc. V. 52. 

49. Nan. Tv. 65, 88. 

50. ibid. 89, 90. 

51. ibid. 91. 
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53. ibid. 4. 

54. ibid. 5. 

55 ibid. 9. 
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the Alvar.” His real nature is beyond human comprehension, 
but He is too well known as the Lord of Nappinnai. 58 
Though He could not be named specifically in any particular 
way. He is having the discus in the hand and is glorified in 
the Sama-veda, that is, Chandogya Upanisad.™ He is to be 
known through the four Vedas and six auxiliaries. 80 It is only 
this Ajvar that expounds the vytiha doctrine of the PancarUtra 
system. 

"Ekamurtti munrumurtti nalumurtti nanmaicer 
Pokamurtti punniyatlin murttiennil murttiyay 
Nakamurtti cayanamay nalankatar kitantumcl 
Akamurtti ayavannam enkol ati tevane H . 41 

In this verse 1 Ekamurtii' means one person who is Para- 
vasudeva. ‘ Milnrumurtd 9 signifies Sankarsana, Aniruddha 
and Pradhyumna who are cosmic deities incarnated by the 
Divine. ‘ Nalumurtti * means Pradhana, Purusa, Avyakta 
and Kala forms; ‘ Pokamurtti * [bhogamurtti ) means Enjoyable 
Being otherwise known as immaterial form 1 Punniyamurtti 9 
stands for the Person realised through merit or the form 
realized in liberation 4 Enn Imurtti' signifies the person of 
many manifestationa! forms or vibhava forms. * Akamurtti' 
(Ydkamiirtfi ) means many forms of area desired by the 
devotees. The Lord is responsible for orderliness in any 
aspect of life such as sex, gender in grammar, matter etc 89 
This Ajvar refers profusely to the divine descents of the Lord, 
but makes individual references to the exploits of the Lord as 
Krsna. 65 Following the Bhagavata , the Ajvar refers to the 
colour of the Lord as white, red, dark and blue in the Kfta, 
Treta , DvSpara and Kali ages respectively.® 1 His synthetic 
presentation of the Lord’s forms is marvellous when he 

57. ibid. 11. 

58. ibid. 13. 

59. ibid. 14; Ch. Up. 1.6:6. 

60. ibid. 15. 

61. ibid. 17. 

62. ibid. 26. 

63. ibid. 30, 31, 35, 37, 38, 40, 43, 58, 107. 

64. ibid. 44. 
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mentions the Lord as standing on the hill (Tirumalai), lying 
in the milky ocean, measuring^the worlds, keeping the worlds 
within Him at the time of deluge, lifted the world as Varaha 
and created the beings and gods. He is thus the primeval 
Lord 65 He refers to the incident of Rama aiming the earthen 
clod in the bow and striking at the hump-backed Mantara and 
made her relieved of her egoism. ca 

Tirukkutantai (Kumbakonam) is described to be a place 
inhabited by brahmins wearing the sacred threads, constantly 
reciting the Vedas* 1 The Lord who stands at Tiruvenkatam 
where the rich bamboos reach the skies is lying at Kumba¬ 
konam rich in plantations brimming with honey. 6 * The Ajvar 
asks the Lord at Tirukkutantai whether He is lying there due 
to the legs aching when He walked through the forests in the 
descent of Rama or because of the bodily ache when He lifted 
up the earth in His Varaha descent. He asks Him to get up 
and talk to him. 0 * It is held that the Lord got up slightly 
from the serpent couch and continued to remain in that 
posture. Frequent references are made to the various postures 
with which the Lord presents in the various shrines 10 

The means that could be adopted to get at Him lies in 
weaning of the mind from the objects of the world and then 
enter into meditation which is only karma-yoga . The sins 
could be got rid of and then it will be possible to reflect on 
His qualities 71 The repetition of the eight-lettered mantra 
is necessary to have spiritual progress. 75 

Tirumajicuiyalvar is rightly called Bhakti-sara and 
para-bhakti is meant here. 75 His Nanmukan tiruvantati declares 

65. ibid. 48 

66. ibid. 49 

67. ibid. 56. 

68. ibid. 60. 

69. ibid. 61. 

70. ibid. 63, 64. 65. 

71. ibid. 75,76. 

72. ibid. 77; cf. ibid. 78. vide ibid, 67 for arciratl-gati. 
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that Nirayana is the subject matter of all the Vedas. After 
the manner of the Upanisads this AJvar takes up the Lord as 
the cause of the world and concludes that He is the only God 
to be worshipped. The other work Tiruccanta-virutiom deals 
mostly with the relation of body and soul as existing between 
the world of sentient beings and non-sentient things, and 
God. The composition is called poetry or song 74 because of 
the metrical mode as distinct from other ordinary modes. He 
is rightly called ‘ cotV 76 as he was like a lustrous lamp throwing 
a flood of light on the surrounding objects. Through his 
works he brought to light many of the truths of Vaisnavite 
religion. 


tontaratip - POTIYALVAR 

The small poem Tiruppalli elucci of this Alvar is a fine 
lyrical piece which is intended to awaken the Lord in the 
early hours of the morning. This piece is a perfect artistic 
production of poetic beauty describing that the day has 
dawned which is graphically represented to come into being 
step by step each indicated by the results produced. Dark¬ 
ness recedes, 76 gentle wind blows 77 and the stars gradually 
fade. 7 ® Chirping of the birds is heard. 1 * God Who is the 
protector of people from their distresses 60 is frequently 
mentioned to be awaited. He is awakened by all sorts of 
deities/ 1 sages, semi-divine beings who throng at His doors 
and compete with each other to have precadence over others. 
They all sing to the accompaniment of musical instruments/ 3 


73. T.P. 371 where the Ajavr is referred to as l paran\ 

74. ibid. 371. Here the composition is referred to as ' canta viruttap- 
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The Alvar preferred to jtforship the Lord at Sri Rangam, a 
place where Vibhlsna offered his worship. 85 While Visvamitra, 
who initiated the senate of arousing the Lord, requested 
Rama to get up 84 to/attend to daily routine, thi^ Alvar 
requests the Lord ajf Sri Rangam to get up in order to make 
him become the servant of His devotees.This important 
aspect of this piece has permeated the practice of the 
Vai^navites to make the recitation of this piece obligatory 
during the DhanurmSsa (December-January). 

Tirumalal is the other work of this Ajvar in forty-five 
verses. The Alvar rendered service to the Lord at §rl Rangam 
by rearing a garden of flowering creepers and trees and wrea¬ 
thing the flowers into garlands for the Lord. This service 
was considered great by him and so named this composition 
as Tirumalai (sacred garland) each verse being considered as 
a flower. The Alvar does not actually claim his verses to be 
treated as conforming to eight kinds of flowers (asfapuspika) 
but it is not difficult to find references to some of those flowers. 
Sense control shall form part of the discipline to prepare 
oneself for serving God. 88 Deep remorse is conveyed by the 
Alvar for not having controlled his senses and for having 
allowed himself to be lured by women’s enticing tricks. 87 The 
AJvar is bent more on advising people to utter the name of 
God by citing his own painful experiences and as such this 
composition could be justifiably named Tirumalai. Two 
festivals mark out this composition as unique by the stress 
laid on the value of uttering God’s name. 88 It is devotion 
that marks out a devotee and not his nobility due to birth or 
social status. 89 The words l accuta\ 1 amararere ’ ‘ayartam 
kolunre' are enumerated with significance suggesting respecti¬ 
vely that ‘the Lord would never let down His devotees*, ‘is 


83. ibid. 5. 

84. Ram. Bala. 23; 2. 

85. T.E. 10. 
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the Lord of the great gods’, and is 'the darling of the cow¬ 
herds.God is thus within the reach of people whether 
they are high or low. 91 The enjoyable experience which this 
Alvar got through reciting the names of the Lord make him 
not to wish for even the position of Indra.” The Ajvar’s 
advice to people is rich with his insight into the worldly 
behaviour.” It is enough if one utters the three-lettered 
name when one is in distress.” One would be rid of his sins 
by simply listening to the casual utterance of the Lord's 
name.” Simply uttering the word ‘arahkarn would protect 
people from distress. 89 

The recounting of the Alvar's personal experience with 
women and how the Lord at §rl Rahgam lifted him up from 
distress is full of feeling.® 1 The Lord is true to those who 
are true to Him 99 The Lord entered within him and instilled 
respectful consideration for him.* 9 He became delectable to 
him who would not bow to Him or praise Him. 1 ™ The sight 
of the Lord is so endearing that tears gush forth from his eyes 
and prevent them from getting fixed at Him 101 Merely 
talking and talking does not confer any benefit or greatness 
on the speaker. Words would fail only when the mind, which 
is pure, is directed at the Lord Whom it cannot gauge. The 
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mind is asked to tell him whether it is not a fact. 10 * The 
charming appearance of the Sleeping Beauty at Sr! 
Rangam is so ravishing that the Alvar could not forget it at 
all. 10 * The AJvar appeals for God’s mercy, as he is fully 
incompetent for adopting any other means such as worship¬ 
ping fire, bhakti or jnana. t0i His remorse at his past mis¬ 
deeds is such that he feels that he did not do that amount of 
service which a squirrel did for Rama at the time of 
building of a bridge to Lanka by the monkeys, 10 * and this is 
interpreted by the Alvar as service rendered after taking bath 
in the sea water. His appeal to God is really pathetic as con¬ 
veyed in the passage : "I do not own any landed property or 
have any one whom 1 could claim as my relation. Therefore 
I hold on Your Feet. O, Supreme Lord ! O, Lord of the hue 
of the cloud! Lord of enchanting eyes! I am crying in 
distress. Who is there for me as saviour ? OLordofTiru- 
varankam! ,M0S He had come to the Lord after wasting the 
life in debauchery and women. 101 He was leading the life of 
a holy person without the mental purity required for it. 108 
That he alone would decide whom He would favour is clear 
from His readiness to save the elephant from distress and 
making Brahma and Siva to wait for a long lime to earn His 
favour. 10 * Another striking feature in the work of this 


102. ibid. 22. Periyaviccart Piljai goes a step further and asks the 
the tongue which is fickle in incoherent talk to tell him whether 
this is a fact. (Vide: His commentary on ibid. 22. cf. Jagannatha 
Pandit a B.hdmini Vilasa. 4; 10. 

103. ibid. 23 PeriyavSccan Pijjai in his commentary on this verse 
remarks that some would retain their charm only in one posture, 
namely, standing When they lie down, they would appear detes¬ 
table. The Lord is of enchanting appearance even or perhaps 
more in his reeling posture at £rl Rangam. 

104. ibid. 25 to 34. 

105. ibid. 27. 

106. ibid. 29; cf. ibid. 30, 31. 

107. ibid. 33. According to Periyavaccan Pijjai this is like entering 
the house through the back-door. 

108. ibid. 34. 

109. ibid. 44. 
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Alvar lies in his abiding devotion to the bhagavotas whose 
worth lies in their faith to the Lord and not in their birth. 110 

The AJvar claims for himself the appellation 4 Tontaratip - 
pofi\ that is, the dust clinging to the feet of those who do 
service ( tontar) to the Lord. 141 It is clear from this that he is 
not enamoured of the devotion of some elevated souls, as that 
is beyond the reach of most men. In this respect, this Ajvar 
has made an improvement over the generally accepted concept 
that a devotee shall choose to be the servant of the devotees 
at the eighth stage in the downward step. 112 

On a perusal of the two works of this Alvar it will be 
known that the saint knew only the Sleeping Beauty at Sri 
Rangam and he celebrated only Him and none else. The 
Vaisnavite acaryns hold that the Tirumalai is the Visnudharma - 
sftra and the greatness of this work is to be understood from 
the Tamil proverb “He who does not know Tirumalai cannot 
apprehend Perianal". 

kulacekarAlvar 

The greatness of this Ajvar lies in his passionate longing 
to worship the Lord at Sri Rangam by beholding Him, 11 * sing 
His praise, 114 offer flowers at His Feet, 116 fold the palms* 118 
bend before Him, 117 have his heart firm with ecstasy 118 and to 
roll down on the ground in great delight. 118 He is keen in 


110. ibid. 42, 43. According to Periyavacean PiMai a prapanna must 
avoid worshipping a deity other thin Visnu and offending a 
hhogavata. 

111. ibid. 45. 

112. Pallantu. 6, cf. Perum; Tm. 3. 6. 

113. Perum. Tm. 1: 1,7. 

114. ibid. 1:2. 

115. ibid. 1:3. 

116. ibid. 1:4. 

117. ibid 1:5. 

118 ibid. 1:6. 

119. ibid, b 9 cf, Tevaram 1. 40: 1 to 9. 
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having the company of bhSgavaias while worshipping the 
deity. 1120 To see such persons is itself a fortune and to dance 
with them as they utter the name ' aranka * is a great treat. 131 
The mind of this Ajvar is entertaining intense affection to 
think of them 11?s The AJvIr does not like to be in the company 
of people who are interested only in food, clothing and 
material attractions. 129 Rebirth is not desired at all, but if it 
should be, the Alvar likes to be reborn in the Tirumalai hills 
in any capacity like a fish 1 - 4 or bird 1 - 5 in the tank there ora 
pillar 1 *® or step 127 or anything 1 -* so that he would not lose the 
vicinity of God. Whatever be the severity of his sufferings, 
he could not have the protection of any but the Lord. The 
analogies that are drawn to illustrate this aspect are unique 
and arresting. 121 To cite an illustration, a chaste woman, 
even if she is despised by her husband to the utter disgrace of 
the onlookers around her, would not care for any one but her 
husband for seeking protection. 130 All the verses in this 
decad are addressed to the Lord at Vittuvakkotu. 

The intense longing of this saint to have direct vision 
of the Lord and his inability to wait for the time when he 
could have his mental state turned into that of a bride com¬ 
plaining that her spouse did not keep to the tryst and there¬ 
fore remonstrating with him for it and asking him to get 
away from her. 131 The whole decad takes the form of re¬ 
action on the cowherdesses by Krona’s delaying tactics to 
meet them at the time already fixed. The Ajvar depicts 


120. ibid. 1:10. 

121. ibid. 2:1,2. 

122. ibid. 2: 1. 4, 7, 8. 

123. ibid. 3: 4. 5. 

124 ibid, 4: 2. 

125. ibid. 4:1. 

126. ibid. 4: 5. 

127. ibid. 4. 9 

128. ibid. 4:10. 

129. ibid. 5. 

130. ibid. 5:2. 

131. ibid. 6. 
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vividly how a cowherdess had to give some kind of different 
excuses to each one of her friends for her leaving them to 
have a clandestine meeting with Krsna . 132 The Lord is taken 
to task for having enjoyed the company of her female 
messenger whom the gopi sent to Him with an errand. 1 ” 
She had seen Him proceed in front of her house in disguise in 
the company of some other woman making some gestures on 
the way . 1 * 4 His deceitful utterances and behaviour are not 
unknown to her. 1 ” He is really a hypocrite for His enjoying 
the company of another woman in her vicinity while she was 
called by Him to wait for Him there. 1 ” This decad which 
the AJvar meant for singing is unmatched for the lyrical 
elegance 1 ” it displays and for ihe effective rebuke which the 
beloved casts on the fugitive Lord Whose playing on the flute 
influenced them with mellifluous notes . 135 It is doubtful 
whether this representation of the woman’s disappointment 
could be better presented by a woman composer. 

The intense religious experience docs not leave the 
mental states of the devotee, but lie still and undisturbed. 
Age-long experiences impress the self with residues of mani¬ 
fold nature, which are aroused by external factors. Besides 
the longing which a woman gets aroused for the physical 
union with her lover, there are other attitudes when a self 
could be made to display under the stress of deep experience. 
The self could imagine to be the mother fondling her child. 
The keen disappointment which the Alvar feels for not being 
able to get the vision of the Lord is represented by Devaki’s 
motherly feeling that the child which was born of her could 
not be tended by her. She feels that she is the worst among 
the mothers to leave her child to the care of another 


132. ibid. 6:3. 

133. ibid. 6: 4* 

134. ibid. 6:5. 

135. ibid., 6: 6, 7. 

136. ibid., 6: 8. 

137. ibid., 6: 10. 

138. ibid., 6:9; cf. Bhag. P.10.21. 
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woman. 18 ® She feels that the delight which Yasoda and 
Nandagopa were having in the company of Krsna is not to be 
had by her and Vasudeva . 140 The tender and charming limbs 
of the child and his sweet utterances are enjoyed by Yasoda 
who is therefore held to have become divine . 141 She could 
not behold the child crawling in all forms and postures 14 * or 
suck her breasts . 143 Yosoda and not she is lucky to seethe 
child take the butter and to behold when it cries . 144 She 
could not be a witness of the Lord lifting the Govardhana hill 
or indulge in kuravaikkuttu and ki/fakkunu or slay the demon 
by throwing him at the tree or dance on the hoods ofKaJi- 
yan M * These descriptions are in fact the presentations, 
in disguise, of the Alvar’s fancy at his inability to have such 
of those visions of the incidents of child Krsna, but the dis¬ 
guise is richer for presentation, as Devaki’s emotion is more 
natural and is full of sympathetic appeal. It is the result of 
her feeling for her unfortunate lot that she is to be away from 
her child whose exploits she could only listen when narrated. 

The Ajvar presents a fine lullaby addressed to Rama as 
a child put in a swing and the deity is enshrined in Kana- 
puram (Tirukkannapuram). 14 '' The intense separation front 
the Lord is well depicted through Dasaratha’s lamentation at 
Rama’s proceeding to the forest. The representation is very 
well conceived and the pathetic feeling is much heightened 
by Dasaratha asking Sumantra and Vasi^tha whether Rama’s 
proceeding to the forest was justified on any ground and refer¬ 
ring to the happy lot of Kaikeyi . 117 The story of the R&md- 
yana is recounted admirably in a decad which refers to the 
CitrakDtam where three thousand brahmins praise the Lord 


139. ibid. 7; 1. 
140 ibid. 7: 2, 3. 

141. ibid. 7:4,5. 

142. ibid. 7: 6. 7. 

143. ibid. 7: 7. 

144. ibid. 7:8. 

145. ibid. 7: 9. 

146. ibid. 8. 

147. ibid. 9 
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and to which place he is keen on proceeding. 11 ® Agastya is 
referred to as the great Tamil sage. The story of Uttara- 
kaijdaof the RdmSyana forms the continuous narration of the 
epic story . 111 The Lord at Sri Rahgam is bowed to and is 
said to be extolled in hymns composed both in Tamil and 
Sanskrit . 150 Kaittkarya 151 to the Lord is whal the A|var yearns 
to have and not lordship over the world. 1 " Enjoyment of 
life of the material kind is to be shunned . 158 

TIRUPPANALVAR 

Amalanatpirdn the only poem of Tiruppanalvar is uni¬ 
que in several respects. Firstly, it does not contain any 
reference to the feeling of separation and sending of message 
as in the compositions of Nammajvar and others or advice to 
others or refutation of other schools of thought as found in 
the works of Tirumalicaiyalvar or Tirumankaiyalvar. It is 
pregnant with the intense religious feeling of devotion which 
the Alvar had for the Lord Secondly, it contains ten verses 
all of which are devoted to the description of the Lord at Srl- 
Rahgam from foot to head ( padddikesa ) perhaps after the 
manner of Sanskrit compositions. Thirdly, there is a syn¬ 
thetic treatment of all the forms of the Lord, particularly 
those of Rama, Krsni, Vamana and the deity at Tirumalai 
and Tiruvarankam. 

This poem contains the essence of the teachings of the 
various passages of the Vedas 1 such as Antardditya Vidyd 
Isavasyopanisad and Purusa-sukta and showing them to con¬ 
sist in the auspicious figure of the Lord. This gains more 
relevance and significance because the auspicious form of the 
Lord is required both when the self adores the Lord here and 
when it gets at Him in the state of release. 

148. ibid. 10. 

149. ibid. 10: 8, 9, 10. 

150. ibid. 1:4. 

151. ibid. 4:1. 

152. ibid. 4: 2, 5, 9. 

153. ibid. 4:6. 

154. T.P. 378; cf. 11 PaUtnaraiyin porujal ,B . 
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The Divine is above all as the supreme object of the 
religious consciousness, transcendent to all the faults and 
mistakes and errors and illusions of man, or the soul, how¬ 
ever high up in evolution. He is therefore addressed as the 
‘ama/an ’, 155 the enemy of all defects. He is the cause of the 
world and its protector and His Feet are to be worshipped. 
He has made this AJvar become a servant of His devotees. 15 * 
He is often identified with the Lord at Tirumalai , 151 Nara- 
simha , 1 * 8 Vamana 1 ** and Rama . 160 He had relieved Siva of his 
guilt committed at Brahma . 181 In spite of the fact that all the 
forms of the Lord represent only one Deity, the Alvar decla¬ 
res that his eyes which feasted on the Lord at §rl Ruhgam 
would not set on any other thing This may be taken as 
hinting at the greatness of that deity or (hat nothing but the 
Lord Visnu would attract him. It is therefore apt when 
Alakiya-Manavalapperumal Nayanar says that this Alvar 
unlike other Ajvars is fully devoted to the areft form which is 
the most approachable form of God. 16 * 

TIRUM ANKAIYALVAR 

Tirumahkaiyajvar who won the reputation of Ndlukavip - 
perumal , displays much erudition like Tirumalicaiyajvar. He 
is next to Nammalvar in contributing more verses than others. 
He is the only A]var who successfully tried his hand at various 
forms of compositions . 105 His two Matals are a unique con¬ 
tribution to the Akam poetry and to the history of bridal 
mysticism. Among other Alvars, he has shown greater atten- 


155. A.P. 1. 

156. ibid. 1. 

157. ibid. 1,3. 

158. ibid. 8. 

159. ibid. 2, 4. 

160. ibid. 2. 

161. ibid. 6. 

162. Vide: Tivyartta-tipikai on A P. 10 

163. His works contain references to the names of certain rulers over 
the regions where some shrines are situated. fVide Peri. Tm. 3. 
2:3; 5.8: 9; 6.6; 7.7: 4). 
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tion to the description of Nature in his poems. He has, in 
this respect, modelled his poems on Campantar’s. Almost 
every verse of his refers to the beauty of Nature. The groves, 
the Vedic atmosphere, festive appearances are all depicted by 
this saint . U4 To some extent Nammijvar could be held to 
have had attraction for similar aspects of Nature. 1 ®* 

The folk-song motifs are successfully handled by this 
Alvar. Some of them are Kbttumpi , Pohkattam pohko and 
Kulmanituram . The bee is asked by the bride to go in search 
of honey in the flowers which the Lord would usually wear and 
to get the honey and fragrance from the flowers worn by the 
Lord of Tirukkannapuram and blow them on her . 160 Pohkat¬ 
tam pohko are expressions which make no sense. They are 
used by persons when they engage themselves in dance signi¬ 
fying their defeat and praying for refuge . 1 ® 7 These words do 
not occur anywhere in Tamil literature. Kulamanituram is a 
similar dance . 1 * 1 

That the ultimate Reality is Srlman Narayana is very 
well presented by this Alvar. The Lord is having Sri in His 
chest. His presence is felt in the directions, earth, water, 
fire and others. He is wind which exists together with 
sound . 1 * 1 He is Himself the Vedas, rituals, sky, the two 
luminaries and the beginning of everything . 170 The Ajvar 
admits his dependence and service to the Lord and gets detach- 


164. Peri. Tm. 2.10: 7; 3.4: 1; cf. Tevaram 1.79: 3; 1.102: 4. 
For further references vide: 

Peri. Tm. 3.4: 3. Tevaram 1.129: 1. 
ibid. 6.7: 4. ibid., 2.64: 9, 

ibid. 9.6:8. ibid., 1.99: 3. 

ibid. 3.8:8. ibid.. 2.122: 2. 

165. T.V.M. 5.9; 8.4; 8.9. 

166. Peri. Tm. 8.4; cf. T.V.K. (215 to 234). 

167. ibid. 10.2. 

168. ibid. 10.3. 

169. Peri. Tm. 7.6: 7; cf. Ibid, 8.7: 7. 

170. ibid. 9.4:9. 
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ment from the worldly life. 111 He finds it difficult to be away 
from God and his expression of this feeling has the mystic 
feature of the bride in love wilh Him.- 72 Those who ever 
cherish Lord reclining at Tirukkafalrmilhi, 173 Tiruccerai 174 
are his masters. 

He is in every form such as lightning, Vedas , moon and 
free from birth and death. He is of the hue of gold, gem, 
five elements and so on 175 The Alvar is aware of keeping 
His Feet on his head. Though He is present in all the forms 
of the three deities, the form of the Lord with §rl is quite 
peculiar. The three deities ljave the colour of gold, fire and 
sea but the deity with the colour of the cloud is His deity. 17 * 
The deity could be apprehended only by 7\irumantiram. l ’ n 
Those who meditate upon Him With self-control could visua* 
lize Him correctly. 111 Yet, thu mind does not set itself on 
Him steadily and remain tlyere. Devotion could not be 
practised by Him. Except service at His Feet, he finds no 
way of getting at Him. 17 * 

Visnu is the Supreme Person 180 with every thing as His 
mode (prakara). 181 The cardinal tenets of the Visisfadvaita 
system find their support in the works of this Alvar. 183 The 
relationship between the Lord and world is that which exists 
between the self and the body. 183 The Lord is of every form 184 

171. ibid. 6.3. 

172. ibid. 8.3. 

173. ibid. 2.6. 

174. Ibid. 7.4. 

175. T.N. 1; cf. T.FC. 2. 

176. T.N. 2. 

177. ibid., 4. 

178. TK. 18. 

179. ibid. 10. 

180. Peri. Tm. 2.10: 1; 4.1: 4; 6.9: 10. 

181. ibid. 5.7: 1, 2. 

182. cf. ibid. 2.5: 3. 

183. ibid. 2.5: 3; 4.1: 2; 6.6: 3; 7.6:7. 

184. ibid. 4.5: 6; 5.6: 5. 
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and is the Indweller. 1111 He Himself receives the oblations 13 ® 
which are offered in the holy fire when the sacred rites are 
undertaken. 

The Alvar gives a graphic description of each of the ten 
Qvataras of Nftrayapa. The waters of deluge made the gods 
seek Visnu for shelter. The Lord took the form of fish and 
supported the hills on His back bringing them out of the 
waters. 1 ® 7 He took the form of tortoise and while supporting 
the Mantara mountain on His back, looked like a mountain 
supporting another mountain 188 The earth which was drowned 
in the sea was brought out by the Lord who took the form of 
boar. The sun, moon, the gods, the seven worlds, the eight 
directions, Meru mountain, the six Kulaparvatas and the 
seven oceans occupy only a portion of the hoof of Adivaraha. 1 ®* 
Narasimha is the name of the form which God assumed to 
kill Hirapyakasipu whose body was ripped open into two by 
Him with the claws. The blood that flowed then from the 
body of the demon was thrice in quantity the waters of 
deluge. 110 Nirayana came to King Bali in the form of a 
Dwarf and like a sage uttering the Vedas impressed upon the 
king that he was a genuine beggar. When He got the gift of 
three Feet of land, His Foot grew big beyond the Mantara 
mountain and passed through the seven upper regions and 
was worshipped by the moon and Brahma. 111 The Lord 
became Parasuraraa, who destroyed the kings for twenty-one 
generations. He is the Lord of Sri, Bhudevi and Nila. 1,8 
As Rama, the Lord killed Mirica Who appeared before Him 
and Sita in the enchanting form of a deer to effect a separa¬ 
tion between them. He reduced the demon Ravapa and his 


185. ibid. 2.5: 7; 7.2. 
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hordes to utter extinction. 1 ** Next is described Hamsavatara. 184 
The achievements of Krsna such as killing Putana, Kuvalaya- 
plda and others are celebrated. 135 With less details, these 
avataras are described in another part of this composition. 
There is fine poetic beauty in the depiction of the feelings of 
the demons in the battle between Havana and Rama. 1 * 7 The 
demons request the monkeys not to harass them. 118 The lllsts 
of Rama and Kr$na are depicted in the form of conversations 
between two female companions. lPB 

The AJvars are mainly instrumental for the popularisa¬ 
tion of the arcs form of worship which came into vogue on 
the strength of the Agamic preachings. They followed the 
principles of Agamas and evolved a synthesis of all the forms 
of the Supreme Being. The exploits of thS Lord in His 
descent have been quite popular Among the people through the 
ItihSsas and Puraqas. They have been frequently cited by 
the Alvars to heighten the importance of the arcs forms. 
Being deep meditators of the /Indweller, they have been 
frequently laying stress on the antarysmxn form of the 
deity. 


Though all the Alvars had given primary importance to 
the shrines where God is worshipped in the area form, the 
first three AJvars, Tirumalicaiyajvar, Nammilvar and Tiru- 
mankaiyilvar paid attention to this form by singing in praise 
of the deity in more temples drawing a synthesis even among 
the ores forms. 900 It is the praise conferred on the deity in 
such shrines which the Alvars visited that brought into vogue 
a new concept of temple worship in South India. Those 
shrines which have received mahgalasasanam of the AJvars 
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came to be regarded as supreme in importance and are known 
as 'pafal perra talankaV (temples celebrated by the hymns). 
Tirumankaiyajvar and Namrnalvar enjoy a special repute in 
this respect. The former is the only Alvar who visited almost 
all the shrines which 201 are now called ‘temples celebrated by 
the hymns' and some were sung only by him and some others 
were extolled only by Namrnalvar. 802 Among 108 temples 
there are five temples having more than one hundred verses 
viz., Tiruvarankam 247, Tiruvghkatam 213, Tirukkannapuram 
128, TirumaliruEcolai 114 and Tirunaraiyur 109. Special 
mention requires to be made here of Tirumankaiyajvir'i 
particular contribntion to the shrines of Tirukkannapuram, 
Tirunaraiyur, Tiruvarankam and Tiruvinnakar. 30 * The Ajvar 
has sung a centum of verses on each of the deities of 
Tirukkannapuram 204 and Tirunaraiyur.* 0 " Tiruvarankam 30 * 
gets half a centum, Tiruvenkatam 207 four decads, and 
Tiruvinnakar 208 three decads. 

The Alvar makes specific reference to the prevalence of 
Vedic study and Vedic recitals in some places where the 
shrines are situated 908 . The brahmins who dwell there attend 
to their nitya, nalmitlika and kcimya rituals and teach the 
Vedas to others. 310 The brahmins in Pullamputaiikuti never 
utter a lie, are well studied in the Vedas and are great 
through the worship of three fires and have reputation for that, 
forbearance and generosity. 211 The smoke of incense arising 

201. This brings out the importance of the impact of the Naldyiram on 
temples and temple worship. 

202. Vide Appendix-V for a list of shrines celebrated exclusively by 
these two AWars and by Putattajvar, TirumaUcaiySjvar, Kulacekar- 
ajvar and Periya[var. 

203. Many of these shrines arc all situated in and near the banks of 
Kaviri. 

204. Peri. Tm. 8.1 to 8.10. 

205. ibid. 6.4 to 6.10; 7.1 to 7.3. 

206. ibid. 5.4 to 5.8. 

207. ibid. 1.8 to 1.10 and 2.1. 

208. ibid. 6.1 to 6.3. 
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from Ihc rites performed add to the fragrance filling Tiru- 
varankam. 212 The performance of the Soma sacrifice at 
Tirukkovalur by the brahmins whose mind is pure and who 
are well-versed in the four Vedas is stated to have brought 
about the rich growth of paddy there. 318 Each house in this 
sacred place is stated to be resounding with the recitation of 
the Vedas. The manfapams in the houses which were situated 
in the charming streets there were occupied by the Vedic 
scholars who adopted a particular method of studying the 
Vedas known as 'vdrarn' which consisted in giving the padcpafha 
(splitting the samhitd portion of the Veda into separate 
words) of the entire text whose beginning would be mentioned 
by one of the scholars assembled there. 314 

* 

A special reference is required to be made here to 
Tirukkovalur which is described by* this Alvar as prosperous 
having scholars. Goddess Durga, with the deer as her vehicle, 
is present in the shrine. She has eight hands and is stated to 
guard that place. 21 * Men of restraint create the impression 
that this place could be that of Siva who rides on the bull, 
and their wealth suggests its identity with the city of Kubera. 
The charm of the place leads to mistake it to be the dwelling 
of Indra. Brahma could be taken to live there from the Vedic 
recitations which go on there. 314 The great men who live 
there appear as capable of great achievements which expected 
of Brahma and Siva.’ 117 

Citrakufam is graphically described by this AJvar as a 
prosperous place with fine groves. 218 Three thousand brahmins 
offer worship every day to the Lord in this place. 211 They are 
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well studied in the Vedas and offer worship daily in the sacred 
fires. 320 Girls listen there to the recitation of the Vedic texts 
and reproduce even the lengthy passages in tact. The parrots, 
which listen to this recitation, reproduce them to the 
brahmins for their revision or reutterance of those passages.* 31 
The Lord is frequently described as going through the streets 
of Tilfai Tiruccitrakutam showing that the deity is taken in 
procession on the occasion of festivals. 233 The Lord is taken 
on the vehicle Garuda. 22 " He will present Himself as Nara- 
simha on a particular day during the procession 234 and would 
pass through the streets. 

TirunaraiyTir is described as a place inhabited by Vedic 
scholars. The shrine in that place is stated to have a very 
huge golden door. Sri stands by the side of the Lord of 
enchanting appearance. She resembles the slender vanci 
creeper, her gait resembles that of the swans, has the looks 
of the deer and her tresses bear comparison to the plume of 
the peacock. In thinness, her waist resembles the lightning. 
Her shoulders are bent like the tender bamboo; her breasts 
resemble the jars. With the lips red like kdvai fruit, her eyes 
resemble the fish. 83 * This is the bewitching description of 6rl 
in area form given only here. 

The streets of Tirunaraiyur are ever putting up a char¬ 
ming appearance on the occasion of temple festivals and when 
the sacred rites are performed. 236 A similar description is 
given of Tirumanirnatakkovil, 237 Vaikunthavinnakaram. 928 
Arimeyavinnakaram 329 and Tirutterriyampalem. 3, ° The beauti- 


220. ibid. 3.2 : 2. 

221. ibid. 3.2:6. 

222. ibid. 3.3 :1 to 5. 

223. ibid. 3.3 : 6. 

224. ibid. 3.3 : S. 

225. P. TML. Kan. 72 to 80. 
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228. ibid. 3.9: 2. 
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230. ibid. 4.4:8. 
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ful streets of Tiruvajuntur are inhabited by brahmins who are 
not old in age and who worship the fire at the three fixed times 
during the day. 381 Tirukka^napuram receives an effective and 
detailed description at the hands of this Alvar who devoted 
one hundred verses 282 for this purpose. Devotees of God 
assemble there on occasions of festivals. 281 They are well- 
versed in the Vedas. iu The place Tiruppullani is described in 
the ideal setting. The deity would fulfil the wish of the 
devotee who worships His Feet every day. If He does not grant 
the wish even then, the devotee shall continue to offer the 
worship. 285 The koels also utter the words "ari 9 ari " in the 
graves surrounding the temple at Tiruvejliyankuti Clkali 
which is referred to Kalicclramavinnakaram, is described 
as a place inhabited by brahmins well-versed in the Vedas and 
Vedangas , who performed the five daily sacrifices. The place 
resounds with music. The streets arc filled with the pomp of the 
festivals of the Lord there. 287 The streets in TiruYaliare broad 
enough for dragging of the temple car with the deity in it. 239 


The Alvar’s life is a typical case of vi$ayd-fc5ma (amo¬ 
rousness) turned into Ehagavat-kama (divine love). Nature 
mysticism enables the Alvar to enjoy the Beauty of God 
objectively in all things and it turns into true immanent 
mysticism. At this stage the A}var-nayaki develops a view 
and vision of Bhagavan as Love in the form of Krsna 
enthroned in her heart. She is much captured and captivated 
by the entrancing beauty of the Beloved that it is relished even 


231. ibid. 7.5:1. 

232. ibid. 8.1 to 8.10: 

233. ibid. 8.7:2. 

234. ibid. 8.7:7. 
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in the physical plane. 35 * Throughout the hymns 310 describing 
his bridal path of love God is seen as the cunning Krsna, the 
Enchanter of souls, playing the game of ‘hide and seek’. The 
Beatific vision of the Lord is only for a brief interval of time 
and has disappeared; it is mostly sensuous and empirical but 
it stabilises love or bhakti by directing it inward. 


The bride now experiences vislesa; the sorrows of sepa¬ 
ration are more intense and last longer. But this experience 
is spiritual one as it is a process of negation by its fulfilment. 
In this stage, Bhagavat-kama is purified by vairagya of the 
taint arising out of visaya-kilma. The experience of separation 
is one long tale of sorrow and depression. It starts with simple 
pain and ends with irresistible agony. 3 * 1 Generally the expe¬ 
rience of separation passes through three usual stages of dist¬ 
ress, depression and defiance. The soft gentle southern 
breeze is felt as a burning gale by the bride.* 13 Her body 
languishes and loses weight and the bracelets drop down.*** 
Every moment is like an aeon for her. 3 ** The colour of her 
body changes; she feels even the sandal-paste as blasts of 
fire* 1 *. No sensation, song or soul that does not reveal Him 
has any existence or value.** 11 In divine madness, she has no 
thought of food or drink and she spends sleepless days and 
nights.*‘ T Then sorrow increases with continued disappoint¬ 
ment.'** It is a favourite dramatic device of the Alvar 
mystics to express the agony of separation in the words of 


239. Peri. Tm. 2.8; T.N. 21.22, 24, 25. 
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the mother, 248 and friends and of messages to the Beloved. 250 
This is an adaptation from the Tamil technique of love 
poetry. The elopment of the lovers and consequent lament¬ 
ations of the mother (makatpdkkiya tSy irankal ) 251 are 
found to be resourceful topics for poetic imagination. 259 
The fond mother is sorely distressed by the failing health 
and sick-niindedness of the daughter in her forlorn 
state. 253 The artful Mayan or Kannan as the seducer of 
souls had secretly entered into her heart and stolen it 
away 354 The bride raves about Him. 855 The mother implores 
Him to have mercy on the poor bride. 35 ® She is unable to find 
out the cause of her daughter’s madness. In another mood, 
she thinks that it is an incurable disease due to possession by 
evil spirits and seeks to propitate them by offerings like toddy 
and meal. 851 But divine intoxication is different in kind from 
possession by the devil and diabolical mysticism. So she is 
lost in helplessness and drops down in despair. 

The crisis is reached when the dark night of the soul or 
depression arrives and the bride is consumed in flaming love. 
The heart melts away like wax. While all nature is asleep in 
the dark night, she alone is awake; 259 she is tormented by the 
sense of separation. She bursts into agony. She weeps and 
wails and cries aloud and her body is bathed in overflowing 
tears. 259 In her sinking mood she addresses crows, cuckoos, 

249. ibid. 2.7; 3.7; 4 8; 5.5; 8.1; 8,2; 9.9; 10 9. 

250. ibid. 3.6; 9 3; 9.4; T.N. 26, 27. 

251. ibid. 3.7. 

252. Out of 378 Cankam Akam poets, 28 poets have entertained a 
partiality for these related themes with the result that they are 
touchingly treated in 122 poems (i.e. one-seventh of the total 
kalavu poems) with a depth of psychological acumen (vide: The 
Tamil Concept of Love in Akattinai. pp. 57-59). 
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lizards, parrots, cocks to make omen-cries or sounds signify¬ 
ing the coming of her Lord. 200 But her Kanpan Who is the 
Giver of love and so easily accessible is nowhere to be seen; 
yet He has entered into her soul and is inescapable. 2R1 Nature 
is very sympathetic to her moods and reflects them. The 
birds with their mating instincts also express their sympathy 
with her in her parted state. She then sends messages of her 
forlorn state through the birds and even her mind itself. 2 * 9 
Kannan is in her inner eye and also the self as its light and 
also in her poesy. 26 * Yet the mind knows Him not. 294 Kannan, 
the Mayan, dwells in her and yet she pines away. 265 

The stage comes when she becomes desperate and 
defiant and resorts to the device of foiled feminine love known 
in Tamil as Matal. She publicly censures Him for having 
wounded her by His shafis of love and deserted her when the 
suffering was acute and could be cured only by Him. In both 
the MatalSy she abandons her shyness and reticence and 
publicly exposes His cruelty and faithlessness. The mood 
very soon changes from assault to remorse and prayer for 
mercy. The soul clings to Kannan and Kannan alone and He 
cannot escape her. The avatara who came down only for the 
Alvar is Ajvar-mad. He longs to reunite with her purified by 
self-naughting and the feeling of unworihiness. He Who 
hides Himself in the light of her lyric poesy as his Inner ‘ V 
longs for communing with her in the nakedness of her beauty. 966 
He eagerly yearns for living in the Alvar's song, soul and 
every sensation. In her inner life as what He is rather than 
what He does and He longs to possess her whole being or true 
being. As prema to start with, the Alvar is seized with a 
sense of sinfulness and God-fearingness; but his mystic love 
reaiserts itself and he realizes his intimacy with God as lover 
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and is blessed with the boon and grace of the uoitive life, and 
the stability of the eternal Light even beyond Badari, the 
highest peak of spirituality here below. 301 

The Ciriya-tirumatal is in defence of kama as a 
pursuit in life, but it is directed towards the higher purpose of 
reaching the Lord. The word 'kataV applies to worldly love 
and also in its perfected state to spiritual love. People talk 
of attaining moksa by getting rid of this body. In the 
meanwhile, the aspirant of moksa shall live on fruits and 
leaves that fall from the trees of their own accord. He has to 
undergo untold sufferings like living in cottages and taking 
bath in tanks bracing at times the inclemencies of weather. 
If all this is to be admitted, no one who is said to have 
obtained moksa has come back to report that Paramapada is 
a place of bliss and shall therefore be preferred to material 
love. Mere talk of the nature of moksa does not carry any 
conviction and so it would be prudent on the part of people 
to stop discoursing on it. Dharma as a purus&rtha will enable 
one to get to heaven after death and sport with gazelle-eyed 
women, listen to enchanting music and move in the ethereal 
region. Anha as a purasartha yields the same results. Desire 
or kama is the basis for both these and so it is better to stick 
to kama and achieve those two ends. 298 

The tradition of the Tamils is that men alone shall 
undertake mataliirtal^* but Tirumankaiyajvar rejects this 
convention following the tradition of Sanskrit literature. 210 
Adoption of mafal way would become practicable only when 
the sense of shame is completely given up and when one could 
proceed through the streets for exhibiting one's love. Women 
who are by nature bashful, would not be in a position to adopt 
1 mafal' and this is perhaps the basis for the Tamils* restricting 
the adoption of this method to men. The AJvir, however, 
remarks that those who do not adopt and admit the Sanskrit 
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tradition could not realize the effects of application of sandal 
paste, southern breeze, the sweet sound emanating from the 
bamboo, of the oxen, shriek of the anfil and so on. STl The 
Alvar cites then instances which show women, unable to 
repress their love, went after their lovers. Graphic and 
pathetic is the description of SIta’s following Rama to the 
forest. 372 Vegavati, a maiden, could not find her lover in his 
place, went to the battle field, aroused him from slumber and 
enjoyed his company. 5174 Ulupl, the daughter of the Nagas, 
compelled Arjuna to break his vow of celebacy and spent a 
pleasant time with him.* 71 Usa, the daughter of Banasura, 
had a dream wherein appeared a handsome youth whom her 
friend identified to be Aniruddha, son of Pradyumna and 
grandson of Krsna. Her friend Citralekha brought him 
stealthily to her whose company Usa enjoyed without the 
knowledge of her father. 37 * Parvati openly adopted penance 
as the weapon to force Siva to come to her which when fully 
described would be another Mahabhftrata 

It is very creditable on the part of this Alvar to suggest 
that the bride of the Ajvar felt her passion aroused at the 
sight of Sri by the side of the Lord at Tirunaraiyur. 877 The 
sounds of the sea, the moon-lit night, southern breeze, the 
feeble voice of female anril on the palm tree were enough to 
make her position intolerable. a7B She throws a challenge to 
the Lord that if He were not to accept her love, she would 
publicly declare His base and bad activities such as getting 
tied to a pestle for stealing butter, eating cart-loads of food 
intended for Indra, going as a messenger in spite of his being 
insulted, insulting women like Surpanagi who loved him and 
killing Tataki. 21 * 

271. ibid. Kan. 39 to 44. 

272. ibid. Kan. 45 to 51. 
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What was set forth in favour of kama as the worthy 
pursuit of life in Ciriya-tirumafal is confirmed in Periya- 
titrumafal. In the former, there is vivid depiction of the 
arrival of Krspa by the bride who was playing ball. He came 
playing kutakkuitu which attracted her and so she went out of 
the house to witness it. a8 ° She lost at once her beautiful com¬ 
plexion, and bangles slipped off from her hand.' 91 Her 
mother came there and did raksa with the dust.- 99 She bowed 
to the deity Sattan, now known Ayyapan at Sabarimalai in 
Kerala State. She was not used to do this, but she did 
without getting any result. 2,9 A sooth-sayer was brought 
there and it was predicted by her that the deity with the 
thousand names was responsible for her malady. 591 The 
exploits of the Supreme Person, particularly those of Krsna, 
are all mentioned in detail. 5,5 The bride would have adopted 
' matalurtal * but for the fear that she would be scandalised for 
doing so. 599 She could not send her mind as a messenger, 
since it had not come back to her from the ocean-complexioned 
Lord. 591 Her love for the Lord is deep and immeasurable as 
it is vast as the ocean. 599 She cites the incident of Vasava- 
datta, going through the streets after Vatsaraja. 299 She was 
not condemned by any one and so the bride makes up her 
mind to take up ' matalurtal’ . t,a She will utter His names 
through the streets. 291 
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In the Tiruvelukkurrirukkai the Alvar revels in the use 
of numbers from one to seven for Citrahhandha (a kind of 
poem of acrostics). The word l one' may refer to the unique 
nature of the Lord, apart from time, sattva quality. The 
number ‘two* denotes the pair of Feet of the Lord, besides 
the sun and moon and others. The three strides of the Lord 
are referred to by {he number 'three' besides three qualities, 
the three worlds, three fires, sacred thread and others. The 
word 'four' refers to the Vedas , four pursuits of life and many 
others. The five weapons of Visnu are meant by the number 
‘ five Y ,a besides the five sacrifices, five elements and others. 
The word * six' could refer to the six schools, bee which is 
six-footed ( aru-patam ), six tastes and others. The number 
'seven' refers to seven worlds. Care is taken to start with 
number 'one' up to * seven' depicting what each stands for in 
relation to the Lord and come down from that number to 
number 'one' in the same way. 

The Alvar got every thing from the Supreme Person 
Himself. He dwells in great detail on the Tirumamra showing 
its importance. It is admitted that through the worship of 
the area form of God that any one turns a theist and in this 
respect, the contribution of this AJvar is invaluable. The 
prefix ‘ periya' to his composition Periya Tirwnoli brings out 
not only the larger number of verses he had composed but also 
its greatness through poetic beauty and the sense it conveys. 
The number of verses and to stages through which love for 
God is made to develop justify the title Tirunetuntanfakam. 
The sages, mother and bride contribute in this piece respecti¬ 
vely in the first, second and third tens. Besides, the name 
'Kallyan* which tefers to this Alvar is the Tamilised form of 
*Kaliha ’ which means that this Alvar contributed much for 
destroying the effects of Kali age through his compositions. 

PERIYALVAR 

Periyalvar attained greatness by offerig to God the 
garland which his foster-daughter Antal wore at first before it 
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was offered to the deity 2 ** and also for blessing the Lord with 
long life and wishing for Him every prosperity. 2 * 4 The word 
1 periya ' which is prefixed to his name, thus suggests his great¬ 
ness, although he was not great in the sense of being senior to 
other Alvars in age or by composing more verses than others. 
He himself refers to the name he enjoyed during his life time 
among his contemporaries and to his erudition. 21 ' 1 

The ardent attachment which the self has for God is not 
altogether free from entertaining apprehensions about the 
safety of the deity. The Supreme Person is verily omnipotent 
and could protect Himself. In fact, it is He that protects 
every one from dangers Yet, too much of affection scents 
dangers. 3 *® The beauty, goodness and auspiciousness which 
are stored only in Him may perhaps catch the evil eye of some 
people and so, the devotee feels that it is his duty to wish well 
of God and pray for His well-being so that the world may be 
happy. It is not therefore a surprise if Kausalya observed 
certain auspicious rites at the time of Rama’s departure to the 
forest and pronounced mahgalam for Him.** 7 The citizens of 
Ayodhya bowed to all the deities in order to keep Rama in 
good repute. 8 * 8 The sages too who met Rama as He entered 
the forest welcomed Him offering mahgalam to Him. 2 ** 

In the twelve verses of Tiruppallanfu. Periyalvar offers 
mahgalam to the Feet of the Lord,* 00 Sri, discus, conch and 
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to the close proximity between the Lord and His devotees.* 01 
The AJvar invites people, even of those in heaven to mingle 
together for this purpose.* 01 The mangalam is offered to the 
Lord Who killed Hiranyakasipu,** 3 Bapa, 30i Ravana and his 
hordes* 05 . This piece refers to the devotees’ keen desire to 
have the remnants of what the Lord had used. 30 * the festival** 7 
conducted on the day which is in connection with the constel¬ 
lation 'Tiruvonam 9 . The Alvar makes a clear pronouncement 
about the greatness of the Lord’s name 30 * and himself as be¬ 
longing to a family where all his ancestors in seven generations 
have been the servants of the Lord.* 0 * 

Periyalvar was much attracted to Krsna Whose child¬ 
hood is very well depicted by him. The festivities celebrated 
by the inhabitants of Gokulam when Krsna was born is graphi¬ 
cally described. 110 The divine child is described from feet to 
head by Yacoda and the minute description is very artistically 
presented. 311 The various decorations are sent by the gods 
for bedecking the child who is put in the cradle and the lullaby 
is sung by Yacoda;* 12 Yacoda’s calling the moon to be near 
the child is full of references to Krsna’s divinity. 313 Elegance 
marks the depiction as Yacoda’s request to Krspa’s cehkirai* u 
and cappani . s,r * The gentle and faltering steps of the child 
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Krsna are vividly portrayed ,,c The accb stage is set on an 
ideal background of the exploits of the Lord as Vamana and 
others. 317 It is doubtful whether any woman could describe 
better the feelings she would have had when her child clings 
to her back. Yacoda, rather Periyajvar, depicts this aspect 
with extraordinary grace 818 which is equalled only by the 
Alvar’s depiction of 'appuccik-katfar*'*. Yacoda's asking the 
child to suck her breasts gives the pen-portrait of the child 
approaching the mother in certain poses. 820 The twelve names 
of the Lord are used in the dccad describing the lovely ear¬ 
lobes of the child by addressing with one name in each verse, 881 
The celebration of the whole occasion is described in detail 
commencing with the women folk assembled to participate in 
the celebration. The bath for Krsna is arranged and Yacoda 
asks Him to take the bath leaving aside His pranks. 853 The 
dressing of the hair, 323 bringing a stick 321 and decoration of 
the hair with various flowers 828 are all well described. Yacoda 
takes proper precautions to sec that evil eyes are not cast on 
the child and hence undertakes raksa for Him. 824 The com¬ 
plaints of the women regarding Krsna’s mischief and Yocoda’s 
asking the boy not to play tricks and come to her are vividly 
portrayed. 897 References are made here to the Lord as en¬ 
shrined in area forms as in the previous decad. Krsna’s drink, 
ing away the milk, 898 eating away the rice cooked with jag- 
gery, 3S# and snatching away the bangles of a girl and giving 
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them to another girl for buying rose-apples in exchange 5130 are 
skilfully presented by women to Yacoda. Yacoda recounts 
His mischievous acts to Him on His face and refuses to give 
Him breast-milk. 3,1 She feels sorry for having sent the child 
after the cows in the hot sun without allowing Him to play 
with His friends and without giving even footwear and um¬ 
brella. 4 * 2 The motherly affection and the pride of having such 
a charming child causing jealousy in the mind of other women 
arj ably portrayed and arc superb and graceful. a3V Admirable 
is the description of the behaviour of women of Gokulam 
(Ayarpati) when they cast their looks at the boy Krsna Who 
was returning in the evening after tending the cows. 381 The 
description of theGovardhana hill and its lifting by Kr§na and 
playing on the flute are well conceived. 331 The exhilarating 
effect of the sound of the flute is vividly portrayed with the 
minutest details of Krsna applying His little fingers on the 
holes of the flute and the movements of His lips and the fine 
bending of His eyebrows when He played on the pipe.” 8 The 
effect of His music on celestial women, sages like Narada, 
semi-divine beings like kinnciras is well depicted. 3 * 7 The 
ceiestial dancers like Menaka and her other three comrades, 
and the gandharvas became aware of their insignificant 
position in dance and music and felt ashamed. 880 The deni¬ 
zens of heaven came down to Gokulam and were following 
Krsna wherever He was proceeding to listen to His music. 881 
The bird species deserted their nets and kept lying on the 
ground, the cows came alert with rapt attention without even 
moving their ear-lobes, the deer stopped grazing and listened 
with attention to the music with grass-lits still clinging to 
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their mouths and seemed as if they were in picture.* 4n The 
trees began to exude the flow of honey, and the branches 
turned towards Krsna offering flowers exuding honey. 5 ' 1 The 
mother's description of how her little daughter felt fascinated 
by Krsna is ably portrayed 112 as also her anxiety about her 
daughter’s safety when she is not found in the abode and there¬ 
fore guessed to have gone after Him 111 She is apprehensive 
of the scandal that may arise as a result of this incident. A 
kind of sport called 'untipapatial' in which little girls take part 
is described about the child Kr?na.**‘ Hanuman's offering the 
identity regarding Rama to Sita are beautifully depicted.** 5 
The Alvar mentions that there are people who had directly 
seen God in his descents as Narasimha, 54 * Rama in the sacri¬ 
ficial hall of Janaka. 547 on the seashore on the eve of crossing 
the ocean to reach Lanka, 54 * Krsna when He killed the seven 
bulls,* 4 * in the battlefield 510 , while on the throne with ten 
thousand wives,** 1 in the battle field of Bharata, 5 * 2 hiding the 
sun with discus 55 * and as Varaha having Bhudevi on his side. 554 
The TirumaliruEcblai hills are beautifully described as belong¬ 
ing to the Lord Whose exploits are recounted. 5 * 5 The holy 
place of Tirukkottiyur is well described as a place inhabited 
by brahmins deeply learned in the Vedas and so must have 
done good deeds in their previous births to inhabit that 
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place. 31 ' 6 People who do not exlol the deity in the shrine there 
but are after only wealth, cloth and food, must be great sin¬ 
ners. 351 The world is really lucky in being able to get the 
contact with the dust of the feet of those who praise this 
deity. SM Such devotees have the right to sell their devotees to 
others for any praise, 35 * that is, the devotee of God shall 
treat himself as a servant of bhagavatas. 

The Alvar asks people to utter the names of God even 
if it is necessary to go about begging. 340 The holy shrine of 
Sri Rahgam is described in three decads, 361 In this description 
are contained much of the tenets of Vaisnavism. The Lord 
will always be by the side of His devotees whatever be the 
nature of the activities. 342 He Himself takes His men to His 
place. 363 The devotee shall worship the Lord even in advance, 
as he is not likely to think of Him in his deathbed. 144 If the 
Lord’s Feet are worshipped with flowers to the recitation of 
Rg y Yajur and Sfima Vedas then that time must be considered 
good, otherwise it will be a day of fast. 145 All the diseases 
left him because of the protection he received from the 
Lord.* 06 


antAl 

Antal the foster-daughter of Periyajvar composed two 
poems of which one is the well-known Tiruppavai and the 
other is Nacciyar-tirumoli. The Tiruppavai is in thirty verses 
which teach people of their dependence upon God and of the 
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need to serve only the Lord. This doctrine which is based on 
sesatva is derived from the Upanisads The whole piece is 
addressed to the maidens for undertaking a solemn observance 
during hemanta season in the first month. The observance is 
known as Karydyani-vrata , worshipping Katyayanl. the god¬ 
dess for receiving a suitable husband. The Bhdgavaia refers 
to this observance by the maidens in Gokulam who baLhed in 
the Yamuna before daybreak and worshipped the image ofthat 
goddess made of sand. The request of these maidens was to 
Krsna, the son of Nindagopa as their husband They used to 
go to the river singing the glory of Krsna all the way.** 9 

AntaJ, being an ardent devotee of Visnu, takes up only 
the element of undertaking the observance, the deity to ber 
worshipped being only Lord Sri Krsna. She conceived her 
place Sri Villiputtur as Gokulam. The maidens there, were 
considered as the maidens of the cowherds, and the temple of 
the Lord there as the abode of Nandagopa. 

The whole piece of Tiruppaval could be taken to have 
been divided into six groups of five verses each, the first group 
of verses representing the nature of abscrvance that she is 
undertaking. The maidens are called out for participating in 
the observance. They have to take bath early in the morning 
and avoid taking ghee, milk and applying collyrium to the 
eyes and wearing flowers. They shall avoid doing the forbid¬ 
den acts and uttering evil expressions. They would offer gifts 
to the deserving 389 . Besides getting Krsna for their husband, 
their observance would bestow on lands plenty of timely 
showers, peace and above all vast yieid of milk on which the 
cowherds live. They have to sing the names of Purusoltama 
Who measured the worlds. 370 They request the lord of rain to 
shower enough water for their bath. 371 They shall approach 
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the Lord with pure mind, offer pure flowers, bend before 
Him, utter His names and meditate upon, with the result that 
the sins committed previously and that are likely to be com¬ 
mitted in the future would be utterly destroyed. 872 The time 
for starting to the river is announced by the chirping of birds, 
the blowing of the conch and the brahmins uttering the words 
‘ hari * when they get up. 873 

The second group of verses is devoted to rousing the 
maidens from their sleep. The cowherdesses begin to churn 
the curds. 371 The mothers of some of those maidens are 
requested to awaken their daughters. 375 Oiie gopi asks one of 
the maidens who is sleeping to rise up and open the door. 378 
In the third group of verses, the maidens are called to follow 
her to the abode of Nandagopa. 377 Some who have detach¬ 
ment for the world wear the saffron robes and go through the 
streets to their temples blowing the conches. 378 The maidens 
also intend to proceed to sing the glory of Krsna. 378 The 
fourth group describes how the gate-keepers of the mansion of 
N mdagop i are requested to open the doors and permit them 
to enter for awakening Krsna. 380 Nandagopa. Yacoda and 
Balarama are then requested to wake up 331 Nappinnai is then 
asked to open the door. 383 The fifth group is devoted to the 
attempt at the representation of the aspirations to Krsna by 
the gopis after waking Him up, Krsna is informed of the 
ihe arrival of the enemies of God who have suffered much 
and now realized of His greatness. 383 They request Him 
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to come out of the bed room like a lion which has waken 
up just now and walking with a majestic style to occupy 
the throne and listen to their supplications. 334 All the 
people wish for His Feet by doing rnangalasdsanam 
If He were to fulfil their aspirations, they would be 
able to sing His prosperity and the advantage of serving 
Him. This would enable them to get full relief from the 
worldly ills and enjoy bliss. 33 ® In the last group, the bath 
which they would now undertake is justified on the strength 
of the practice of it by the elders. They require certain 
equipments for their worship of Him, namely, huge conches 
which would terrify the world with their resonant sound, and 
big musical instruments. They must have people who would 
do mangalasasanam for Him. They require also auspicious 
lamps, flags and canopies. 3 ® 1 

The observances of a vow of this kind does not, how¬ 
ever, get sanction from the Vedic sources, but certain acts have 
been in vogue as practices of pious and righteous men whose 
conduct and behaviour cannot be questioned. On the analogy 
of Holaka and other practices, 318 these have to be treated as 
authoritative. The gopis request the Lord to give them suita¬ 
ble ornaments to put on and allow them to prepare rice with 
milk and ghee. 339 The gopis exult over their good fortune for 
having Krsna amidst them. They are all persons roaming in 
the forests tending the cows. They are utterly unlearned and 
Krsna is born to live as one among them. This reveals God's 
saulabhya . The relationship between them and Krsna is such 
that it can never be got rid of. This is the highest tattva which 
scholars seek to realize but is very easily known to these cow- 
herdesses. They could have, out of ignorance and childish¬ 
ness, addressed Him with expressions that deserve to be used 
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with reference to people of low status. Tho Lord is requested 
to forgive them for that fault and grant their request. 810 They 
request the Lord to listen to the purpose of their coming to 
Him early in the morning in order to do mangalasasanam at 
His Feet. He must accept their services. They are not the 
persons to be satisfied with the result they would gain from 
Him for the time and forget Him afterwards. They request to 
be related to Him intimately for all times in each and every 
birth of theirs. They shall do service only to Him. He shall 
relieve them of any thought as aspiration other than this. 311 
Following the tradition of her father she offers mangalasasa¬ 
nam to the Lord 8,2 

The fundamental truth preached here is that the selves 
live only for Narayana Who is Uttama p or Purusottama .*” 
While worshipping God, the deeds which are prohibited have 
to be given up. 514 The ultimate purpose lies in praising and 
worshipping His Feet and whatever is done shall be an act of 
service.” 5 

Prapatti is the path for obtaininu final release.”" When 
the devotees proceed to study the tattva from the preceptor, 
they are required to take their classmates also with them** 7 . 
Mind is the guard of the temple of God.” fl The spiritual precep¬ 
tors shall be worshipped in advance and God shall be approach¬ 
ed through their favour. 3 ” Sri shall be worshipped at first. 400 
The preceptor’s advice shall be followed 401 and Sri shall be 
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requested for Her help. 402 The Lord shall be awakened, wor¬ 
shipping Him Who resides as Indwellcr. 40 * External worship 
(,bdhyayaga ) shall then be undertaken 404 The six instruments 
refer to the six seats arranged for (he Lord 405 Thelndweller 
is then worshipped 400 and this is called anuyaga . The way of 
practising prapatti and its effect are suggested. 407 

The Vaisnavite tradition has attached great significance 
to the Tiruppallantu of Periyalvar and to the Tiruppavai of 
An{aj. The worship of the deity with the recitation of the 
Nnlayiram shall begin with the first two verses of Tiruppallanfu 
and end with the recitation of the last two verses of Tiruppavai. 
Tbe verses of Tiruppallantu treat of offering mahgalam to tile 
Feet of the Lord, Lord, Sri and His conch and discus. It is 
prudent on the part of the worshipper to hope for God's 
vision and wish for that for all times. It is foolish to harp 
upon selfish ends, such as redressal of grievances and removal 
of miseries. The prayers shall end with an appeal to the Lord 
to enable the worshippers serve Him for all times. Kaihkarya 
is thus the sole aim and purpose of the life of a Vaisnavite and 
it is not therefore a surprise lhal the compositions of Periyal¬ 
var and Antal have come to occupy supreme position in the 
recitation of the Ndldyiram . 

Antal was born for bridal mysticism. 108 The Alvar- 
nayakis of Tirumankai Mannan and Nammalvar with intros¬ 
pective jndna could only wear the bridal garb and imbibe the 
intensity of prema and employ the terminology of the bride. 
The symbology of spiritual marriage is not different from the 
metaphysical language of deification by which the self is 
divinised by the alchemy of love. From the point of view of 
bridal mysticism, AptaJ’s two poems, Tiruppavai and Nacciyar- 
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tirumoli are inspired lyrical rhapsodies which are the quint¬ 
essence of mystic love poured out spontaneously with unpre¬ 
meditated but self-concealed art. Her mystic experiences arc 
not visionary or hallucinatory but are lvstoric and true. Here 
is an inspiring example of a spiritual marriage. It is only those 
who have pure hearts and who have subdued the lusts of the 
flesh and tasted bhakti-rasa that can understand her supra- 
rationul experience clothed in symbolic imagery and a sensu¬ 
ous garb, and appreciate the language employed by her. 

Antal was like the gopi born for Gopalu, the Divine 
Dark and she vowed to wed Him alone and none else.* 0 * In 
her poems there is unique poetic or dramatic gift of portrying 
with consummate feminine art, the procession of virgin love 
with her comrades with praise in her lips and prema in her 
heart to the mansion of Lord Krsna, enthroned in their hearts, 
wake Him up from his yoganidra and present to Him a petition 
for granting them the boon of the unitive life . 410 It should 
prove much more easy for her as a member of the fair sex to 
realize the Highest through her own route of being. It is 
clear that for the female of this incarnation, the path of 
AntaJ shows how the transformation could be effected and the 
rich raptures of the supramental are open to her. 

Sri Krsna is accessible to her as Gopala, the cowherd 
boy; yet He is the Dazzling Divine Dark hidden in the light of 
love and as the cloud of the Unknowing He is elusive, Now 
her poetic genius and make-believe come in her way. She 
imagines herself to be a gopi mad after Sri Krsna ; 111 but He is 
a Divine Beauty which the eye has not seen, the ear has not 
heard and the hand has not touched. The heart can know 
Him, but logic cannot. So Antal invokes Manmatha, but that 
attempt was not fruitful. Then she tries her success by draw¬ 
ing an omen-circle on the sand (kufal) il2 ; then she craves the 
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cuckoo to cry for her ocean-hued Lord’s arrival; it is really a 
pathetic appeal of a love-infected girl . 113 The love-sick 
maiden sees-Him in her dream as if she goes wedded with Him 
with all ritualistic details of her marriage function . 411 When 
she opens her eyes the vision disappears; the joy of physical 
embrace fades away at the thought of Divine clasping of love. 
It is an amazing experience which only a born mystic like 
Antal can feel and know. Now Antal’s flaming love reaches 
the white heat of consuming passion. There is no response to 
her irresistible yearning and yet she knows that her love is 
inescapable. So she sends messages of her burning love to her 
cruel-hearted Lord through the clouds to intercede on her be¬ 
half . 411 But this attempt too does not bear any fruit. So her 
feelings of forsakenness and frustration ends in the agony of 
despair 118 

Normally feminine love is meek, modest and passive 
but it becomes aggressive when it is not answered and when 
there is no mutualness or reciprocity, Her prema becomes 
irrepressible. It becomes irresistible and in its frenzy it bursts 
the bounds of conventional self-restraint. Despondency has 
its reaction in defiance and assault. The love-smitten maiden 
rebukes the lover for his cunning and cruelty . 411 He is a thief 
as He has stolen away her heart and is elusive and deceptive . 110 
He is cruel and callous as He has forsaken a maid captivated 
by His beauty and suffering from divine posssesion and intoxi-. 
cation . 410 In her desperate mood, she resorts to a unique 
expedint of assualt which has no parallel in bridal mysticism 
either in the East or in the West. She pines away and seeks 
relief by plucking out the very roots of feminine love budding 
from her breast and aims them as missiles at her Torturer . 1110 
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The Fisher and Falconer of feminine souls Who is also seized 
with soul-hunger could no longer escape from the inescapable 
love of Antal. He is pierced by the shafts of love andean no 
longer resist it. His yearning for contacting her, His elect 
bride, and enjoying her union has now reached the stage of 
consummation At last heart speaks to heart and An^aJ visua¬ 
lises her being led in bridal array in all pomp and splendour 
by the Beloved. The doors of the Sleeping Beauty of Tiruva- 
rahkam are flung open. She is caught up in the Bliss of Divine 
Embrace and is deified. 

Antal's life is idealised and she is idolised in Sri Vaisna- 
vite shrines and homes and millions of Vai?navites through 
the ages, particularly in South India, have worshipped her as 
the embodiment of the fidelity of feminine love raised to the 
Divine level as His eternal ‘other'. Indeed St. Antal stands as 
the most marvellous exponent of the bridal path of Mystic 
Attainment. The sixth decad of the Nacciyar tirumoli is now 
recited on the occasion of the marriage in families which arc 
Vaisnavite in outlook and conduct. 

The bridal path attracted also Periyalvar and Kulac&kara 
Alvar whose strong inclinations were respectively motherly 
affection towards Krsna and devotion to Rama, and prompted 
them to indulge on this theme. Periyajvar has sung three 
decads 45 " on the g opis' love to Krsna and Kulacekarajvar only 
one decad 492 on the role of a gopi accusing Kr^na of several 
misdeeds and breaches of faith. But bridal mysticism has 
not taken a deep root in their hymns. 

The Upanisadic seers have shown that at the back of all 
types of affection is the love of Self. 49 * Knowing Him, one 
becomes attractive to all others . 494 Therefore the love- 
approach is not to be condemned as such. The Alvars, 
avowedly follow the Bhagavata. Their love-approach is the 
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desire for the attainment of God Krsna, even as the gopis 
desired Him. The history of the gopis is the expression of 
their close and intimate and personal relationship with 
God, an intamacy possible to the supreme knowers 
alone Sensual love was not an item in their approach. 
They were therefore considered to be rsis come down in their 
real nature as women, for they were utterly dependent on 
God, the Primal Male There is, however, a difference between 
the AJvars and the gopis. Whereas the gopis were in a situ¬ 
ation of actual physical relationship, thrown in His Society, 
the Alvars had to gain this intimacy in and through the arcs- 
vataras of God, all over this Holy Land. They always practised 
the love to these area idols, invariably and without any ex¬ 
ception. They removed the dire blot of sex and carnalism and 
every trace and reminiscense of these, from their love experi¬ 
ences. Sublimation was effected by the worship of the mani¬ 
festations of God, even abandoning the historical avarttras, 
for the area vigrahas are but representations, descents actual, 
of the Divine. For their part Antal, Tirumankaiyalvar and 
Nammajvar worshipped area as their Love-object and clung 
to it alone Their eyes saw all human beings including them¬ 
selves as female; they themselves became spouse fit for the 
Lord. Their entire dependance on God, or feminity, was 
absolute, inescapable, divinely ordained from sempiternal 
years. 


MATURAKAVIYALVAR 

The piece of KQttninunciruUUmpu consisting of eleven 
verses was composed by Maturakaviyajvar in praise of his 
preceptor Nammajvar. The poem which is in the form of 
antati considers not God but the spiritual teacher Nammalvar 
as the seqin. He kuows no other deity. Repeating the utterance 
of his master’s name this Alvar got supreme delight. He seeks 
only the feet of the Alvar. He will sing the praise of his 
feet . 495 It is only by being the servant of the Ajvar that he 
could see God . 490 Nammajvar is his father, mother and 
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ruler ;*- 7 he sang the inner sense of the Vedas.™ It is out of 
the sincere devotion of Maturakaviyajvar to his preceptor this 
piece is to be sung before the recitation of Tiruvdymoli is 
undertaken. What Maturakaviyalvir practised is not some¬ 
thing which was unknown to other Alvars. There are nume¬ 
rous instances in which the other AJvars extolled the greatness 
of bhdgavatas and held them as their lords . 421 

tiruvaranicattamutanAr 

The Ramanuca-nurrantati of Tiruvarahkattu Arautanar 
which is included in the Nalayiram depicts in the antati form 
the greatness of Ramanuja. After a brief introduction show¬ 
ing how he had to compose this piece, Amutanar refers to the 
AJvars and their contributions . 440 Peyalvar is referred to as 
the head among the Tamil scholars. Ul Ramanuja is stated as 
cherishing what each of these Alvars preached and also keep¬ 
ing their feet on his head and getting guidance from them for 
his writings. This is clear proof that the writings of the 
Alvars influenced to a large extent Ramanuja’s philosophy and 
particularly in writing the Gadyatraya . Ramanuja is stated to 
have preached that the three pursuits dharma , artha and 
moksa art related to Varaana andkdma to Krsna . 433 It is said that 
the teachings of Nammajvar were ever in the mind of Rama¬ 
nuja and guided him . 133 Devotion to the spiritual preceptor 
is stressed by citing his own example of worshipping those 
who are devoted to Ramanuja . 431 

The constellation'£rava»aiwhich is known as Tiruvottam in 
Tamil is held to be presided over by Vi?nu and the day, when 
that constellation is present, is celebrated and this celebration 
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is in honour of Visnu. The compositions of the Sjvars con¬ 
tain frequent references to the celebration of this great festi¬ 
val. 11 ' Perhaps the frequent references to this festival coupled 
with the Vedic concept of Lord Vi$nu as the deity presiding 
over the constellation Sravana are responsible for the obser¬ 
vance of this day in each lunar month in great shrines like 
those at Tiruvarankam, Kanci, Kumbakonam, Triplicane and 
others when the deity is taken in procession. The supreme 
significance of this constellation for undertaking a celebration 
must have been left unnoticed resulting in the celebration of 
it in an ordinary humdrum way. 


435. Periyal. Tm. 2.4:1. 2.9: 7; 3.3> 9; Tirup pallantu 6,9; Nan. Tv. 41, 




Chapter XXV 


THE ALVARS AND THE WORLD 


The devout men of God are also men of the world. 
They are also as much living a life in the material environ¬ 
ment as others do. Some of them are fully ali\j to the temp¬ 
tations of life and sufferings of humanity. In fact. Tiruman- 
kaiyalvar and Tontaratipotiyalvar had tasted the harder aspects 
of life. On the other hand, some Alvars had, as a result of 
age-long experience, a subjective attitude of the worldly ills. 
All the same their minds were steeped in enjoying God- 
realization and as such avoided the allurements of the world. 
Whenever the worldly attractions were irresistible, they prayed 
to God for saving them from getting enticed by the senses. 
The compositions of the Ajvars refer frequently to these 
aspects of their life and on occasions, the Ajvars offer a bit of 
advice also to humanity. 

“The true mystics of all ages and climes claim to have 
had a direct experience of Gad and proclaim in their joy 
'come and see’ and invite humanity to have similar experien¬ 
ces. They are free from the barries that divide one man from 
another and therefore extend their spiritual hospitality to 
others **. 1 2 Nammalvar, the great mystic as he is, has immense 
sympathy for his fellow-beings, and occupies a pre-eminent 
place among God’s devotees. It is he alone that starts sing¬ 
ing for the redemption of all his feliowmen. The first song 
with which he opened his lips is a humble appeal for mercy 
for the whole mankind. Like the great fsis of Dandakaranva 3 
who drew the attention of Rama to the mutilated limbs of the 
sages of that place victimised by the Raksasas in order to 
invoke His sympathy and obtain his promise of reduss. 
Saint Parahkusa draws the Lord’s attention to the s::;ous 
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drawbacks and failings of humanity : “O Lord; Pray lend Thy 
ear truly to the humble petition (vihnappam) of mine. May 
we all (entire mankind) never more wallow in this woeful 
state of false knowledge, evil conduct, and filthy body ”. 1 

The above sentiment is voiced forth by one who had 
never talked a word before that since his birth. Is it not a 
sure indication of the compassion residing in his heart for the 
whole of mankind?. It may be presumed that this compassion 
must have been his upper most thought drowning probably 
even the God-love that had kept him speechless for many 
years. The sentiment expressed in the first verse of the Alvar 
is exceptional and unique; his compassion for the suffering 
humanity is commensurate only with his love towards God. 
It can be seen that this feeling being reflected throughout his 
four poems, coming to the surface only now and then, but 
ever present there. The fust word of the first verse viz., *poy * 
stands for falsehood and the last word of the last verse viz., 
i uyarnte u stands for exaltation. If ever any soul migrated 
from falsehood to exaltation it was Nammalvar. Prince 
Siddhartha activated by his pity and campassion for the 
afflicted renounced his kingdom and took to the life of a 
mendicant trying to find a solution to soothe and heal and be¬ 
came a Buddha; but he did not postulate God in his philoso¬ 
phy. But Sathakdpa, whose compassion for the erring huma¬ 
nity equalled, and even exceeded Buddha’s indulges very 
frequently in heart-felt prayer to his God to help man to cast 
off sin, and partake of the pleasures of divine Bliss. There 
are indeed occasions when he bitterly complains against God 
and accuses Him of being selfish and self-centred and not 
caring for the true welfare of His created beings . 3 4 5 6 There are 
again occasions when finding that no one in the world responds 
to his call to come and pray, the Ajvar becomes bitter and 
says things very uncomplimentary toman.* He says: "Let 


3. T.V.R. 1. 

4. T.V.M. 10 10: 10. 

5. T.V.R. 3,4,13,25. 33. 50: P. Tv. 6, 9, 15, 22: T.V.M. 1.4; 2.1; 2.4 
5.3; 6.2; 8.5: 9-6. 

6. T.V.M. 4.9; 7.5. 
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any one do anything he likes. Who can try to correct this 
wide and diverse world ? I rejoice in the feeling that by the 
Grace of Lord Krsna, Who is the Lord of the Eternals, I have 
been enabled to wipe out pain and distress from my mind ”. 7 
But his fellow-feeling very soon asserts itself. Then wc find 
him casting off complacency, putting in a plea once more for 
afflicted men and telling the Lord that it would be wrong for 
Him to expect men to think of Him or come to Him even to 
pray for succour . 1 He asks: "What stuff are they made of? 
Where are they situate? How can’st Thou expectest them to 
think of Thee, or to come to Thee for relief?”® The A|var 
tries to explain by referring to the primordial sin that pre¬ 
vents man from even bowing his head or folding his hands in 
prayer ; 10 and to the potency of the senses that arc strong 
enough to assail even the Lord's chosen devotees in Parama- 
pada - “Vinnu}arpermarku atimai ceyvaraiyum cerum aira- 
pulan ivai’V 1 

This alternation of feeling in the Alvar between sympa¬ 
thy for man in his distress, and disgust at man's wayward¬ 
ness which persists in putting God out of man's thought, 
word and deed, - and between prayer for his own safety and 
for the safety of the entire humanity - is seen even more pro¬ 
nounced in his Tiruvctymoli . He is even more vociferous here 
in his condemnation of God's indifference to human woes: 
■“Already this wretched world is unable to concentrate on the 
freshness and beauty of Thy glorious Form. And to such a 
distracted world Thou hast given a multitude of conflicting and 
mutually destructive faiths and schisms. If Thou, Who art 
bound to protect them, indulge in self-satisfaction, and think 
of nothing but the freshness and fragrance of Thy tulaci gar¬ 
land, willst not this world goest to ruin ?” 13 That even during 


7. P. Tv. 25. 

8. ibid. 32. 

9. ibid. 47. 

10. ibid. 84. 

11. T.V.M. 7.1:5. 

12. ibid. 3.1:4. 
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his ecstatic moments of God-enjoyment, the saint has an eye 
towards afflicted humanity and never fails to shed a tear for 
their inability to partake of the feast of the soul he is revel¬ 
ling in, speaks volumes about his compassion for suffering 
humanity. His is a desire to share his God-enjoyment with 
his fellow beings. Even in the first contum he calls out to 
them in three decads. ,B It is noteworthy that these three 
decads are couched in short metre quite unlike the others 
which is not a mere coincidence. It must be a deliberate trick 
of language indulged in to invite reluctant men into the 
Divine fold by giving them short, but sweet advice. Be that 
as it may, one thing is clear : the one hundred decads of the 
great work of this Alvar are interspersed with hymns addressed 
to his fellowmen. Those hymns point oat to them the empti¬ 
ness of human life and the vanity of human wishes at times; 
at other times, they draw their attention to the greatness and 
glory of God, and to the pleasures and ecstasies derived and 
derivable from God-life and God-love. 

There are several places in the course of the Tiruvctymoli 
where the Alvars drows God’s attention to the world. The 
feelings with which he does so are markedly diverse. In one 
hymn he dreads, shuns and abhors the world that he sees 
before him, and prays to God to take him away and not to 
show him the wicked world . 14 The Alvar loses himself in the 
thought that God combines in Himself all the contradictions 
known to man . 15 As a bom mystic he is sustained by the 
love of God and he extends the hospitality of his divine 
experience to the whole world of jtvas with a view to 
establishing a spiritual community of devotees. 

Life on earth is only for a limited period. The maxi¬ 
mum duration, as known from the Vedas , is limited to one 
hundred years. Half of this is spent in sleep. Fifteen years 
of the remaining half are spent in childhood and boyhood. 
The rest is taken up by all kinds of sufferings such as illness, 


13. ibid. 1.2; 1.6; 1.8. 

14. T.V.M. 4.9. 

15. ibid. 6.3. 
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hunger, old age and miseries. 1 " There is however no guaran¬ 
tee that every individual is bound to live for one hundred 
years. One may die now or at a later date. People do 
witness that life here is not stable. Yet they have faith in 
life as if it would be everlasting. They are really of debased 
thought . 17 Until the physical frame begins to scent debility, 
the self does imagine that it has been always strong and 
formidable . 18 

Apart from the desire to live for long, there is the 
attraction of sex which creates a self-complacent attitude that 
man enjoys the company of women and that the pleasurable 
situation in which he is placed could not be taken away from 
him at any time. Personal experience teaches man, however, 
that there sets in both physical and mental debilities . 19 
Tontaratip-po|iyaJvar recollects with much remorse how he 
lost the occasions for rendering service to God by being lured 
into the company of women . 20 When the eyes roll with 
rheum and the man is affected by consumption, the women 
who were sweet in their utterances to him, ask him to go away 
gently. Such women would join together and laugh at him and 
ask him why he was coming to them coughing. They may 
laughingly tell him ‘Don't come to see us in this condition’. 
The women, whose slender waists fascinated him before, would 
scorn at him and shut the door against his face. They, whose 
eyes were once bewitching him and uttered sweet words to 
him will now jeer at him. They, whose sexual passions were 
uncontrollable, now suppress them and refer to him as wicked 
and old. He who was fondled as cupid is now treated 
as decrepit. Such are the situations which a man of volup¬ 
tuousness will have to face 21 Therefore the Alvars warn 

16. T.M. 3; cf. Bhartrhari: Vairag yasatakam (v. 10) for a similar 
description. 

17. Tc. V, 66: cf. English rendering of this verse: " Living beings 
enter the abode of Yarna every day. Those who remain behind 
wish to live permanently. What is more wonderful than this ? 

18. cf. T.M. 6. 

19. T.M. 5. 

20. ibid. 33; cf. ibid. 16. 

21. cf. Peri. Tm. 6.4. 
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people not to get attracted by women. They are requested to 
think of the evils that lie in the path of material life and pray 
to God for protection before they are deceived by women and 
they are still in sound health . 98 The diseases eat away the 
body. The relatives press him when he is disabled to tell them 
where his possessions lie. The senses and limbs gradually fail 
to function. People begin to cry in distress all round. 2 * In 
addition to the residues of past experiences, there is the 
danger of man falling an easy prey to bad company. To this 
evil group belong those who mistake the unreal for the real 
and vice versa and who are lascivious. Food and clothing 
alone form their pursuit , 34 

The Alvars appear to enjoin a code of conduct for 
themselves as it were. They would not aspire to have the 
wealth of another, nor would they make friends with the 
wicked." They would only think of God, worship Him and 
his devout men. The Alvars therefore appeal to their mind 36 
and also to the people to worship God . 27 According to them 
the Ascent to the Absolute starts with purified and moral 
state." They speak of the removal of faults, the removal of 
angry mind, the false sense of prestige and vain desire. They 
also refer to the necessity of conquerring or transmuting the 
passions. The devotees are describad as those whose mind 
has become calm and is without any blemish. 3 * Their com¬ 
pany therefore gives acme of divine bliss to these saints . 30 
God is pleased with the character and behaviour of such 
devotees who are capable of worshipping His Feet. Therefore 
the Alvars always desire the company of goodmen, - the 
bhagavatas - the devotees of God who in their opinion can 
influence to a great deal their life and conduct. 


22. T.M. 2. 

23. Periya). Tm. 4.5; cf. Peri. Tm. 1.1 s 7. 

24. Perum. Tm. 3. 

25. cf. M. Tv. 64 to 67. 

26. Peri. Tm. 1.5; 3.9; M. Tv. 48; I. Tv. 41. 

27. ibid. 11.6; T.V.M. 2.10; 4.10. 

28. cf. Peri. Tm 6.1; 6.2; 6.3; T.V.M. 3.8 ; 4.9; 7.1. 

29. T.V.M, 8.10:9,10. 

30. ibid. 8.10:7. 
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The A|vars were imbued with sympathetic outlook for 
humanity but were not men who were to mix up freely with 
the sufferers and live amidst them. The devotional element 
was preponderant in their lives and as such they either went 
into deep meditation or moved from place to place visising 
the sacred shrines. The knowledge of the sufferings in the world 
which they had is found suggested or described in their poems 
when they became aware of the limitations set to their enjoy¬ 
ment of God’s presence. Then they appealed to God to free 
them from such restrictions enabling them to have supreme bliss 
without any hindrance. On occasions, they appealed to their 
minds not to return to the worthless atmosphere of material 
prosperity and advised people to forsake the worldly pleasures 
for taking to a better and healthier way of life which would 
lead to eternal prosperity. Tirumajicaiyajvar, Tontarati- 
potiyalvar and Tirumankaiyalvar had much to contribute by 
way of advice to people. The AJvars are not thus either 
spiritual preceptors or acaryas or reformers imbued with the 
zeal to enforce ethical codes on people, They did not have a 
band of disciples whom they could train or a host of followers 
who carry out their injunctions. They were more poets to 
sing of the glory of the Divine, leaving the task of leading the 
people in the right direction to those who were prepared to 
work towards that end. 
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THE NALAYIRAM AS DRAVIDA VEDA 


The compositions of the Alvars contain references to 
the Vedas 1 and to God as known or proved by the Vedas* 
The Vedas go after Him searching Him 3 who expounded 
them . 1 Several places where are situated the sacred shrines 
are described as inhabited by those who are well studied in 
the Vedas * and as resounding with the recitation of the 
Vedas / This is a clear proof to show that the Ajvars came in 
the line of Vedic tradition which they followed and recorded in 
their compositions. 

It is from the composition of Maturakaviyalvar that 
the worth of Nammalvar’s Tiruvaymoli is known as valuable 
and great as that of the Vedas . Nammajvar is stated here to 
have sung in sweet Tamil the thousand verses which repre¬ 
sent the contents of the Vedas . 1 The inner sense of the Vedas 
is fully brought out by him.® This evidence comes from one 
who was the immediate disciple of Nammajvar whom he served 
and by whom was taught the Tiruvaymoli and the other three 
compositions 


1. Peri. Tra. 5.5: 9; 7.7: 2; T.V.M. 8.3: 2. 

2. ibid. 5.6: 1; 8.4: 1; 8.10; 1; 11.8: 9; T.V.M. 1.6: 2:1.8: 10; 2.7: 2; 2,9: 
8; 3.1: 10; 3.3: 5; 3.4: 6; 3.5: 5; Tc V.14, 117; Nac. Tm. 4: 10: 10: 2; 
N3n. Tv. 13 etc. 

3. ibid. 4.1: 6; 4.8: 3,7. 

4. T.V.M. 2.10: 10; I. Tv. 48. 

5. Peri. Tm. 2.10; 10; 3.8: 4; PeriyaL Tm. 4.4: 1: T.V.M. 5.7: 9; 10.8: 

10 . 

6. ibid. 3.10; 5; T.V.M. 5.9: 3; 7.J: 1,4. 

7. K.C. 8. 

8. ibid. 9. 



XXVI] 


TUB NALAYJRAM AS DRAVIDA VBDA 681 


Nathamuni was virtually responsible for the spread of 
the Nalfiyirom and for making its recitation obligatory both 
in the temples and houses. In the Sanskrit taniyan which he 
composed in honour of Maturakaviyilvar. he refers to this 
A}var as deriving delight only by the simple recitation of the 
Upani§ads of Nammalvar. He was the beginner of the tradi¬ 
tion which declares the compositions of Nammalvar as Upani - 
sads. In the Tamil taniyan about the same Alvar, he refers 
to the Alvar as Sathkopa who rendered the Veda into Tamil : 
‘Vetam Tamil ceyta Maran\ In the taniyan to the Tiruvay- 
moli he refers to the work as the ocean of DrZvida Veda com¬ 
parable to the Upanisad which has thousand recensions. The 
Sama-veda is spoken of as having thousand recensions. The 
Upanisad which is attached to this Veda is the Chdndogya and 
Nathamuni’s stand is that the Ttruvaymoli is a Tamil render¬ 
ing of the Chdndogya Upanisad. It is obvious from this that 
in Nathamuni’s opinion, the Ttruvaymoli is an Upanisad and 
that too of the Sama-veda. 

According to Isvaramuni, the son of Natamuni, 
Namraajvar rendered the Vedas into the antati type of Tamil . 5 
Ramanuja states that the Tiruvelukkufrirukkai of Tirumahkai- 
yalvar contains in entirety the import of the Vedas . 10 Among 
the immediate disciples of Ramanuja, Ananta[van held that 
Sathakdpa composed the Veda in Tamil .' 1 Arujajap-perumal 
Emperumanar refers to Nammalvar as having composed 
TiruvJciriyam in aciriyappd metre and as the expounder of the 
Vedds . 12 Paracara Pattar refers to the Tiruvaymoli as Tamil 
Veda in thousand verses 15 and as the music of the Veda. AX The 
same scholar describes AntaJ as preaching through the Tirup - 
pavai the sesavrtti that is taught in the Upanisads. This last 
reference has much significance in as much as the Tiruppfivai 


9. Taniyan beginning with ’tiruvaluli-nalu., 

10. Taniyan beginning with ‘clrar’. 

11. Taniyan beginning with *eynta\ 

12. Taniyan beginning with *kaciniyor\ 

13. Taniyan beginning with ’van-tika!um\ 

14. Taniyan beginning with ’mikka irai 1 . 
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docs form part of the Tamil Vidas. In addition, it is the 
cream of the Vedas , as what is taught through Vedanta is 
taught in this piece. 

The Ardyirap-pati ofPijjan is extolled by Manavala- 
mamunikaj as conveying the import of Nammalvar’s Veda 15 . 
Vedanta Desika refers to the Alvar as having rendered the 
Vedas into Tamil . 10 Nathamuni is said to have taught the 
Tamil Vedas in musical setting . 17 Tiruvarahkattamutanar 
makes frequent references to the Tamil Veda Poykaiyalvar 
wrote in pure Tamil about the purport of the Vedas 19 So 
also did Tirupp&halvar 19 and so was strung a garland of 
Tamil Veda by To^taratippotiyalvar . 20 The imports of the 
Vedas which are beyond the reach of the people were brought 
out by Sathakopa in thousand sweet Tamil verses . 91 Rama¬ 
nuja had the realization of the import of the Vedas composed 
by Nammalvar . 33 Through Romanuja’s services, the Vedas 
which reveal Narfiyana became delighted and the pure Tamil 
Vedas composed by Nammalvar continued to flourish. 2 * 
What is noteworthy here is that eminent scholars of the Vedas 
like Periyajvar 04 and Maturakaviyalvar composed hymns in 
Tamil in praise of God andAlvar respectively. Vedanta Desika 
refers to the preceptors as holy (bhagavdn) who are proficient 
in the Tamil Vedas?* He calls the composition of Nammalvar 
‘samhita 9 , a word which is widely used to refer to the Vedic 
texts . 25 


15. U.R.M.41. 

16. GuruparamparB-sara verse 2 (Tamil). 

17. ibid, last verse. 

18. R.N. 8. 

19. ibid. 11, 

20. ibid. 13. 

21. ibid. 18. 

22. ibid. 46. 

23. ibid. 54. 

24. The very title ‘Paltar 1 shows that Visnu-cittar was a vedic scholar 
and the author of commentary on the Kalpasutra . One of the pas¬ 
sages in his compositions suggests his acquaintance with the Piirva - 
mlmaia rules (Vide: RTS p.545) 

25. R.T.S. p. 523. 

26. Dramidopanisat-tatparyaratnBvali, p.4. ef. Ptidukssafdra 1: 3. 
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It is thus noticed that after Nathamuni, the NalZyirdm 
became reputed as Tamil Vedas and the Tiruvaymoli as the 
Upattisad in Tamil. The two works Dt<tmidopanisat-sftra and 
Dramidopanisat-tStparyoratnavali which are in brief the sum 
and substance of the Tiruvaymoli lend support to this tradi¬ 
tion of thought This shows at the same time that the other 
three compositions of Nammalvar as also those of other 
Alvlrs were treated simply as the Vedas . 

The first twenty-one verses of the Tiruvaymoli convey 
clearly the purport of the Vedanta system. They represent 
the twenty-one recensions of the Rg Veda. The thousand 
verses which are set to music represent the Sama-veda teach¬ 
ings in thousand recensions. The hundred decads represent 
the Yajur-veda which has one hundred recensions This com¬ 
position abounds in the delineation of the eight sentiments 
and so represents the Atharva-veda which has eight recensions. 
Hence the Tiruvaymoli shall be taken to represent all the 
Vedas * 1 This is only an attempt to justify that the AJvar’s 
composition Tiruvaymoli is Tamil Veda . 

Curiously enough, attempts were made, in this period 
to declare that the Tiruviruttam , TiruvSciriyam , Periya-tiru - 
varuati and Tiruvaymoli represent the essential teachings res¬ 
pectively of Rg, Yajur , Alharva and Sama Vedas , 88 This iden¬ 
tification does not stand to reason. The Tiruviruttam, which 
is the first work of Nammajvar, begins with a reference to the 
worldly sufferings and a request to God for listening to his 
humble petition for rendering service at His Feet. The work 
shall rather be taken to contain the incidents which take 
place in life, in order to get freed from repeating them. The 
name * Tiruvaciriyim ’ refers to composition in Zciriyap-pa 
metre. It represents the supremacy of Narayana and His 
glory. Periya-tiruvantdti , which is composed in the antati 
scheme and in veopa merte, depicts the parama-bhakti of the 
Alvar and it is for this reason that the word ‘ periya 9 which 


27. Dramldopanisat-tatparyaratnavali , 5 cf. ibid., 10. 

28. Vide : A.H. Sul. 50: U.R.M. 9; The printed texts contain references 
of this kind at the beginning of these compositions. 
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means ‘big* is used as the adjective here. The fourth compo¬ 
sition, the magnum opus of this Alvar, is TiruvUymoli which 
is not merely an utterance that issues out of the mouth but 
is great and supreme and hence has the adjective Uiru' being 
prefixed to it 

On the contrary, any attempt at establishing parity 
between these four compositions and the four Vedas would 
only lead to confusion. The Vedas as such could be inter¬ 
preted as expression of the Lord’s greatness, and in that sense 
alone these four compositions and those of all other Ajvars 
could be deemed as the Vedas . Too much has been made of 
the fact that Nammajvar’s compositions number four, and 
also the fact that Tirumahkaiyilvar’s number six, so that an 
equation is sought between the four Vedas and Nammalvar's 
four works and similarly between the six “ Ved3ngas mi% and 
the six works of Tirumahkaiyalvar. The two Matals or the 
TSntakams of Tirumahkaiyalvar have nothing in common with 
any of these nor could Periya-tirumoli be identified with any 
of them. The Tiruvelukkufrirukkai is more a citrabhanda 
than an ordinary piece and does not have any comparison to 
slk?as or chandas. Moreover, there is no justification to treat 
these six compositions as auxiliaries to the four compositions 
of Nammajvar. It is idle to play on the ‘number’ of these 
compositions and try to connect them with the Vedas and 
their auxiliaries. Moreover, it remains to be explained as to 
what place the compositions of the other Alvars would occupy 
among the Vedic texts. When these two sets of these com¬ 
positions exhaust the comparison with the Vedas and their 
auxiliaries, the other compositions should either cease to be 
designated as Vedas or given some other names such as 
Upa-Vedas. All these attempts would lead to draw unjust 
and invidious distinctions among the compositions of the 
Alvars. The proper procedure that deserves to be adopted is 
to admit the tradition that has been handed down from 
Nathamuni and to treat the Tiruvaymoli as an Upanisad of 


29. The ancilliaiies are six in Dumber viz., phonetics (s'iksa), grammar 
(vySkarana), prosody (chandas), etymology (nirukti), astronomy 
(jyoiisa) and ceremonial texts (kalpa). 
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the Sama-veda, the composition being based on the same 
number of recensions of the Sfima-veda and that of verses in 
the Tiruvaymoli. The remaining compositions in the Nalayiram 
represent the Vedas as such. There is no need to mark out 
some of them as identical with a particular Veda nor is it 
proper to treat the other three compositions of Namma|var as 
other three Vedas . 

The traditional commentators and exponents simply 
held that the four thousand verses of the Alvars are the Tamil 
renderings of the purport of the four Vedas. 10 It was 
suggested by Vedanta Desika, in the context of maintaining 
the parity between the Tiruvaymoli and the Vedas , that this 
composition of Nammalvar represents the essence of the four 
Vedas. 21 All the commentators of the Divya Prabandham as a 
whole or in part have recognized that Nammajvar composed 
the four compositions in the order of Tiruviruttam , Tiruva- 
ciriyam , Periga-tiruvantati and Tiruvaymoli ** 

Natliamuni refers to the Tiruvaymoli as the ocean of 
Tamil Veda which is comparable to the Upanisad of Sama- 
veda. The basis for maintaining this comparison is not hard 
to seek. The Vedanta system, which is based on the Sanskrit 
sources, is said to have triple foundations (prasthana-trayo) of 
which the Brahma-sutras formed the chief subject of study 
and exposition. These sutras which were compiled by Vyasa 
represent the authentic exposition of the philosophical inquiry 
of the tenets of the Vedanta school following a particular 
order in the treatment. These sutras were prepared 
following the traditions maintained in the Ssma-veda 
Neverthless, they became the foundations of the Vedanta 
traditions for the followers of all the branches of the 
Vedas This is evident from the larger number of citations 
made by the exponents of these sutras from the Chdndogya 
Upanisad than from any others. That these sutras were 


30. T.P. 384. 

31. Dramidopanisat-tatparyaratnavali 5, 8. 

32 ibid. 126 

33. Belwalker, S.K.: Vedanta Philosophy (Poona, 1929); p. 141. 
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adopted by the followers of other Vedas as well is clear from 
the profuse citations made from the Brihadaranyaka , Taittiriya , 
Aitareya and Mundaka Upanisads which belong respectively 
to the Suklayajur-veda, Krsnayajur-veda , jRg-verfo and 
Atharva-veda not to speak oT many other Upanisads like the 
Svetasvatara and others. Besides these, relevant passages 
are cited from the Samhitd , Brahmana and Arayyaka portions 
of the Vedas, Bhagavad-gita, Visnu-purona and others show¬ 
ing thus, all these sources of knowledge represent a unified 
whole. Yet the fact remains that the essence of the teachings 
of the Brahma-sUtras belongs to the Sama-veda. It is in this 
light that Nathamuni should have treated the Tiruvaymoli as 
the Upanisad of the Sama-veda . Maturakaviyalvar who was 
a follower of the Sama-veda , declares that Nammalvar had 
brought out the full import of the Vedas . Nathamuni and 
Maturakavi are not really contradicting each other, as what 
is taught in the Sama-veda is also conveyed by other Vedas 
and their Upanisads and the Vedantins did not find any dis¬ 
crepancy in citing freely the passages from more than one 
Veda and one Upanisad to support an interpretation in the 
same context. Perhaps the recent attempt as establishing the 
parity of the four compositions of Nammalvar with the four 
Vedas represents over-shooting the mark, revealing the zeal 
to reconcile the statements of Maturakaviyajvar and Natha¬ 
muni. 


The outpouring of the heart mellowed by the deep sen¬ 
suous realization of the area form of the deities at Tirumali- 
runcolai, Tirukkurunkuti and other places, the sudden out¬ 
burst of the mental anguish caused by severe disappointment 
at the loss of the divine communion and the contemplative 
expressions at the dizzy heights of the Lord’s eminence and 
His descents providing easy accessibility to the suffering man¬ 
kind were experiences discontinuously had by Nammalvar with 
the result that there is not found in this composition the 
sequential treatment of these experiences. It is therefore apt 
to maintain a likeness between the Tiruvaymoli and the 
Chdndogya Upanisad or for that matter any other Upanisad or 
even the Veda which contain various currents of thoughts 
which are not presented in a particular order. It is therefore 
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all the more appropriate to refer to Nammalvar as a seer 31 
like the seers of the mantras. Hence the Tiruvaymoli can both 
be a Samhits and an Upaniqad. 

The commentaries and the sub-commentaries of PiJJan 
and others on the Tiruvaymoli containing profuse citations 
from the epics and Purdnas bear comparison to the Bhdsyds 
on the Upanisads and the Vedas As in the sphere of the 
Vedic studies, here too there are differences in interpretation 
noted within the frame of Vaisnavism. 

The Brahma-sutras represent the teachings of the Upani - 
sads in an orderly manner. In the light of this treatment, it 
is possible to find out a systematic presentation of the Vaisna- 
vite doctrines from the Ndiaysram The relevant passages 
are scattered all through the Tiruvydmoli and other compo¬ 
sitions of the Ajvars. Following the doctrines preached in the 
Jitantastotra % Mahdbharata , Visnu-purarta and other sources, 
the Ajvars recognized Brahman as the Supreme Person, Nara- 
yana with Sri. B5 He has unsurpassed bliss 3 * and is the abode 
of unlimited auspicious qualities. He has the world of senti¬ 
ent beings and non-sentient things as His body. 37 He is 
everything. 3 * Nothing is beyond Him. 8 * He is superior to 
Brahma and Siva 40 and has none as His equal or superior. 11 
He is the Supreme Light. 1 * He has a body golden in com- 


34. Padukasahasra, 1.3: 

35. MO. Tv. 1 and Nan Tv. 54. 

36. T.V.M. 1.1:1. 

37. R.V. 1. 115: 1 and T.V.M. 1.1: 1; Br. Up. 5.9: 28 and T.V.M. 1.1: 2. 

38. cf. Ch. Up. 3.14: 1 and T.V.M. 1.1: 4; 1.1: 7; 1.3: 9; 2.6: 10: 3.4: 10; 
3.10: 10. 8.1: 6. 7; I.Tv. 24. 31; M. Tv. 89: Nan. Tv. 51, 56. 96; Tc. 
V. 86, 94; Peri. Tm. 5.10: 1; 9.4: 10. 

39. cf. Mun. Up. 1.1: 7 and T.V.M. 1.1: 10. 

40. cf. Sv Up. 6: 7 and T.V.M. 1.1: 1; 8.1: 5. 

41. Sv. Up 3: 9; 6: 8 and T.V.M. 1.2; 1.3: 2: M. Tv. 89; and Nfn. 

Tv. 51, 56. 

42. Tallt. Narayaniya 93 and T.V.M, 3.7: 1; cf. Ch. Up. 8.3:4aod 
T.V.M. 3.1: 2; T.K. 12. 
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plexion 43 and his eyes resemble the lotus. 41 He is the creator 
afall, 47 being the prime cause for everything. 10 Though the 
created world is not difTAent from Him, He is not in the 
least tainted by its impurities. 17 He has full control over 
everything 49 and is the Indweller of the sentient beings 4 * and 
the inanimate world which He pervades fully. 50 

Nirayana bestows on the selves right knowledge 51 
which becomes progressively devotion unto Him. This shows 
that the self and knowledge cannot be identical He is the 
Lord of all created beings which establishes that He is distinct 
from them which also have difference among themselves/’ 3 
The word 1 cufar' u suggests that the lustrous frame which 
lends radiance to others could not be screened by anything, 
let alone nescience. It is also suggested in some of the verses 
that certain doctrines which are held by certain schools of 


43. Ch. Up 1.6: 6 and T.V.M . 2 5: I. 

44. ibid. 1.6: 7 and T.V.M. 3.7: 1. 

45. cf. Sv. Up. 6: 9 and Tc. V. 1: He is the creator of Brahma and 
Rudra also. NarayanTya Up. 1. and T.V.M. 8.1: 11; Nan. Tv. 1. 

46. This shows that He is both the material and instrumental cause of 
the world, cf. Ch. Up. 6.8: 1 and T.V.M, 1.9: I; Br Up. 3 4:1, 
17 and T.V.M. 1.5: 2, 5; 2.8: 5; 10. 10. 8. Creation, maintenance 
and destruction are also meant by this, cf Ch. Up. 3. 14: 1. 

47. Kath. Up. 2.5 11 and T.V.M. 3.4: 10; cf Ch. 6.8 1; 3.14: 1; Suklaya- 
jur~veda : Santipatha; and T.V.M. 1.1: 6; 1.1: 10; 1.5. 2; 3.4: 10; 7.6: 
1; 10.5: 3; 10. 7: 2. 

48 cf. Taitt. Up 2: 8; and T.V.R. 5. 

49. Br. Up. 3.7: 11; Taitt. Ar. 3. 11 and T.V.M. 8.1: 5; 10. 5:3. He has 
also the forms of Brahma, Rudra and Indra cf. NarayanTya Up. 
10.1 and T.V.M. 8.8 : 11; 9.3 : 2; 1,1:7. Etymologically the word 
'nfirayana* is apt to represent Brahman of T V.M. 1.2. 10; 1.3: 7. 

50. cf. Taitt. Up. 2.7 and T.V.M. 1.1:7. 

51. cf T.V.M. U: 1. 

52. This is the rejection of Sankhya view. 

53. The world cannot therefore be illusojy. Differences shall persist, 
as otherwise, the worldly process which goes on through mutual 
differences and variations among the animate and inanimate groups 
could not be explained. 

54. This is an attempt to reject the theory of the Advaitius that though 
Brahman is self-luminous, u is screened by maya. 
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thought could not be maintained. They are: (i) An effect 
cannot be pre-existent in the cause and cannot be produced 
anew;® 6 (ii) the world is a void;®* (iii) Brahma and Rudra 
and others could also be supreme deities on a par with Visnu 81 
and (iv) Brahma and self become identical during the period 
of release. 51 These may be taken to represent the contents 
of the second chapter of the Brahma-sutras . It is thus proved 
that the position of Brahma itself and in relation to the world 
stands un-contradicted. 80 

Brahman is to be known only through the Vedas™ which 
however do not reach Him as He is beyond thought and 
description by words. 61 Knowledge of reality is necessary for 
obtaining moksa™ and this reality is only the Supreme Person. 
Since He alone would choose the self which He desires to 
favour, 6 * the self should realise that through devotion unto 
Him, it could win His favour. When He reveals Himself, the 
latter’s experience of Him is as delectable as nectar. 64 As 
this does not lie within the capacity of the selves, self- 
surrender 65 is the easiest means which a self could adopt. 
All this is dealt with in the third chapter of the Brahma- 
sutras. The path called acirdti-msrga 66 which is dealt with in 


55 This is Arainbhavada of the NySya Vaidesika schools. This is 
contradicted in T.V.M. 1.1:11. 

56. This Sunyavada of the Buddhists which is contradicted in T.V.M. 
1.1 : 9 . 

57. The doctrine of Tir imurtti gets emphasis in the Puranas and this is 
contradicted in T.V.M. 4.10:1. 

58. This is the Advaita doctrine which is contradicted in T.V.M. 
8.8:9. 

59. This is the position arrived at in Ch. 1 and 2 of the Brahma-sutras. 

60. Mrayana Up. 94; T.V.M. 1.7:1. 

61. Taitt. Up. 2.3 : 8: Peri. Tin. 4.1 : 6 

62. Sv. Up 3: 8; T.V.M 1.7: 1. 

63. Kath Up. 1.2:23; cf. T.V.M. 2.3: I; 2 5 :1; 5.5 :1; 6.5 :3. 7 7:1. 

64. Br. Up. 4 5:14; and T.V.M. 2.5:9; 10 10: 11. 

65. NOrayana Up. 148. 

66. T.V.M. 10.V: 1; 1.3: II; 10.9:9; P. T.M L. Kan. 16; C. T.M L. Kan. 

7; Peri. Tm. 4 9:3; Tc. V.67; cf Ch. Up. 4.15:5. 
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the fourth chapter of the Brahma-sutras is explained in 
greater detail by the Ajvars. During the period the self is to 
live here, it shall refrain from following the material ends and 
get detachment from them. 67 It shall ever entertain a keen 
desire to get release. 00 The released souls see Him for ever 
in the Paramapada 66 

Some Vedic scholars took objection to the study and 
recitation of the verses composed in languages other than 
Sanskrit The following are the grounds on which their 
objection is based : (i) The languages other than Sanskrit 

are not sacred and so do not deserve a special status for com¬ 
posing prayers (ii) If these languages are used for spiritual 
purposes, women and siidras , who are forbidden the study of 
the Vedas, would learn these compositions and use them for 
holy purposes. (iii) The Tiruvaymoli was composed by 
Nammajvar who was born in the sudra caste and as such what 
he composed shall not be studied or recited by the brahmins. 
The Alvar's composition could not be the source for gaining 
knowledge about Brahman. (iv) Unlike the Vedas , these 
verses could be understood only by people who live in a parti¬ 
cular region where Tamil is spoken and understood, (v) Even 
though those who are qualified to study the Vedas but do not 
do so, take to these compositions. (vi) These compositions 
speak about love fk&ma) which is opposed to the teachings of 
the Vedas and (vii) Lastly, these works speak of 

kahalya which is said to be the puru%3rtha 

N;inciy;ir who noted down these objections, cites a 
verse from the Matsya purana 10 referring to Kaislka and 
others who sang in different languages He notes that in the 
same context Yama is reported to have declared that recita¬ 
tion is only of those verses which do not deal with God. 
Nariciyar adds that if because what is written in a particular 
language is to be rejected, then what is written in Sanskrit 


67. Ch. Up 8.15:1 and T.V.M. 10 6: 1. 

68. Kath. Up. 1.1 : 26 and T.V.M. 4.1: 1. 

69 Taitt Sam 1.3:6.2 and T.V.M. 5.10:11. 
70. Linga-purana , 2.3: 43, 44. 
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could also be rejected with the result that the Sanskrit langu¬ 
age could be given up. The Alvars composed these composi¬ 
tions in Tamil in order that even women and siidras could 
make use of them for prayers. Though born in the sudra 
caste, Nammajvar received the Grace of God and therefore 
became possessed of the real nature of tattva , hita and 
purusartha and so was qualified to deal with philosophical 
matters. He is thus superior to Vidura, Sabari and others. 
Those who had attained much proficiency in literatures in 
other languages like Sanskrit appreciate these compositions. 
The words ‘ vedana 5 and l up3sarta' which are mentioned in the 
(Jpanifads , mean devotion which the Tiruvsymoli refers to as 
kQma. Aisvarya and kaivalya are rejected in these composi¬ 
tions as the results got through them are little and unstable. 
These compositions cite the Vedas as evidences for the 
doctrines that they preach V 

Vedanta Desika 75 * without reference to this objection, 
states that the songs composed in languages other than Sans¬ 
krit are commendable. The following are the reasons stated 
in this connection : (i) The Lord Narayana is dealt with in 

these compositions, (ii) In accordance with the statement, 
that the Lord is to be worshipped as if He were a youthful 
king, intoxicated elephant or a dear guest, He is to be 
worshipped as a king. This means that the servants could 
use their own languages while attending upon the king who 
becomes delighted with their service. The language that is 
used here is of no consequence, (iii) The Tamil language 
was devised and developed by Agastya. The members of all 
the castes could make use of this language. Like the epics 
and purtlnas which are supplementary to the Vedas % the 
samhita of Sathakopa reigns supreme in this respect and is 
superior to them. That is, it offers a splendid exposition of 
the purport of the Vedas. It is further said by the same 
author 74 that a language other than Sanskrit must be adopted, 


71. Nine Thousand, pp. 16-37. 

72. Dr3mldopanisat-tatparya ratnavaU, 4. 

73 Sartdifya £mrti 4:31 

74. Sarsampradaya Parisuddhi , pp. 35-36. 
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if necessary that a language other than Sanskrit must be 
adopted, if necessary that being helpful in the better under¬ 
standing of the Vedarttit* truths. 

The fact that could be gathered from the stand taken by 
Nanciyar and Vedanta Desika on the place of the Naldyiram 
is that the compositions of the Alvars are based on the teach¬ 
ings of the Vedas . They are thus not preaching anything 
which could be considered as antagonistic to the Vedic truths. 
These works contain references to the Vedas and to some 
recensions 15 as well and so are to be considered as expositions 
of the Vedic teachings in a different medium, namely, Tamil. 
They are certainly intended for the use of women and sudras 
who are forbidden the study of the Vedas and for those who 
inhabit the Tamil Nad and who know ihe Tamil language. 
The epics and purdtivs are supplements 10 the Vedas . In a 
similar way, these shall be considered as the supplements of 
the Vedas. They are not the Vedas themselves but are Vedas 
in Tamil in so far as they serve the purposes which the Vedas 
serve. Many a matter whose source could not be traced to 
the Vedas were visualized by the sages, namely, Alvars and 
dealt with in these compositions and as such they have come 
to be treated as the Vedas themselves. For instance, the 
worship of the area form of God, and devotion to God and 
to the devotees of God are dealt with in the puranas 9 but they 
were brought to the people at large only by the Ajvars The 
doctrine of self-surrender though traceable to the Pdncaratra 
Agamas, became popular only through the compositions of 
the Alvars. The greatness of the Veda lies in its being the 
store house of knowledge which is not available through any 
other means. That is, the Vedas became the supreme 
authority as a source book of knowledge about ultimate 
truths. Similarly, these matters which have attained popu¬ 
larity only through the Nalayiram justify the compositions of 
the Alvars to get the appellation of the Vedas . 

A perusal of the life accounts of the Ajvars would 
reveal the fact they were mystics who composed these poems 


75 Peri Tm. 3.4:1. 
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merely through inspiration. It is not made clear how they 
were able to divine the ultimate truth and present it in a 
wonderful manner. To this extent, they could be treated as 
the seers (dftfa) like the Vedic seers. The eternal truths arc 
presented by the seers either through the Vedas or through 
these Tamil compositions. 

After the period of Nathamuni, one and the same 
scholar had deep grounding in the Vedanta and Sanskrit sour¬ 
ces and that is based on the Tiuvsymoli. The highlight of the 
adoption of this kind of training is found in the Ubhayo 
Vedanta concept which was anterior to Ramanuja in origin and 
secures on reliable evidence, to have been held as a title by 
Tirumalai Nampi. 1 * Vedanta Desika held it to be his proud 
p/ivilege for calling himself as the follower of the Tamil Veda, 1 ' 
as he would claim to be the follower of the branch of the 
Veda, A further result of this training lies in the traditional 
study of the Tiruvaymoli with commentaries, as one of the 
four texts 11 taken up for spiritual study under a preceptor. 
Further, the Maldyiram is studied from the preceptor as the 
Veda Ramanuja, as we know, had the adhyayana of the 
Tiruvaymoli at the feel of Tiruvarahkap-perumaJ Araiyar and 
h id the exposition at the feet of Tirumalaiyantan. 

T he concept of Ubhaya-Vedanta was only in so far as the 
study and realization of the ultimate Reality. Like the 
Vedanta among the Vedic texts, Tiruvaymoli is more popular 
among the compositions of the Alvars. Yet, like ihe Veda of 
a paiticular recension, the entire compositions of all the 
A}vars have importance in the scheme of spiritual training of 
the Vaisnavites, Hence those who have studied these compo¬ 
sitions of the Alvars arc called 4 Tamil Mafaiydr ’.*• 


76. Yatirdja Vaibhava , 1 

77. TP. 384. 4 cantamlku Tamil Mar at yd n*. 

78. The other three are : (i) The Rahasya-granthas, (ii) Bhagavad-gita 
Bhasya , rnd (iii) &ri Bhasya. 

79. cf. R-T.S. Ch. 5. 'Marainul tantavetiyare '. 




Section V 


POST-ALVAR PERIOD 
SUMMARY 

In this section it is shown how the religion and 
philosophy of the Alvars were formulated by the 
Acsryas and how the gospel of the saints had been 
kept alive. From Nathamuni up to Vedanta De*ika 
on the one hand and Manavalam“munikal on the 
other it is shown, with reference to the sources in 
the relevant texts and their commentaries, how these 
Aciryas and their disciples and followers have pro¬ 
moted the Alvar cult 

It was Naihamuni who arranged for the reci¬ 
tation of the compositions in temples 
and in private worship and also composed intro¬ 
ductory verses called 'taniyans' to certain composi¬ 
tions, which tradition was followed by his successors 
for other compositions. The establishment of Acarya 
cult, the installation of niches and temple % for the 
Alvars and Acaryas, the writing of commentaries for 
the Alvars’ compositions and the writing of the origi¬ 
nal works on the Avars’ poems by way of expla¬ 
nation or elucidation have helped the propagation of 
the cuit. The contributions of Uyyakkontar, Manak- 
kal Nampi, Aiavantar and his six important disciples 
and Ramanuja have kept alive the tradition of learn¬ 
ing the compositions of the AJv^rs. 

It is ako shown how Ramanuja had fulfilled 
the desires of Ajavantir who had laid down the 
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fundamentals of Visis^advaita, how he was fully 
equipped by his six preceptors who were the import¬ 
ant disciples of Mavantar, how he took special inte¬ 
rest in placing the Nal s yiram on an equal footing 
with the Vedas and also how the A Ivors’ poems had 
helped him in writing his works 

Further it is also pointed out how Ramanuja 
established Acarya dioceses with pious householders 
who were his disciples as their heads to popularise 
Vaisnavism and its philosophy with the zeal of rais- 
sionarise and how his follow rs like Kniattilvan, 
Anantalvan, Pill*^ Mutaliy*otap ( Kitsmpi Acc®«, 
YajSamurtti, Vankipurattu Nampi, PilJaittiru- 
naraiyur Araiyar, Empar, Paracara Pattar 
and others have kept the mantle of Alvar cult 
burning by their composing of ‘tatHyans’ for the 
poems of the Alvars and by their expositions of the 
Prabandhams regularly in temples and other places, 
and how those expositions have become to stay as 
permanent commentaries in certain cases are dis¬ 
cussed here briefly It is also shown how the two 
schools of Vaivtavism arose for the propagation of the 
compositions of the Alvars after the death of 
Ram&nuja with two conflicting sets of works, two 
Guruparamparas which give two different accounts of 
R*m 3 nuja’s successors and their achievements and 
also the probable causes which give rise to this 
schism. It is further pointed out how Vedanta Desika 
as a representative of Vat“kalai sect had flooded the 
Vaisnavite world with his copious writings of many 
forms of religioui literature in Tamil as well as in 
Sanskrit for the propagation of the Alv*r cult and 
how Pillai L°kac*ryar as a representative of the 
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Tenkalai school had produced an appreciable quantum 
of works in the field for the same purpose. It is 
shown also how an attempt was made to depict the 
lives of Alvirs and Acaryas in the form of epic as in 
the case of Divyasuri-caritam and to recount the 
tradition of Vai avism as in the case of Prapann- 
amrtam and Aricamaya-t*pam according to the 
sources available to the authors of these works. The 
eighteen points of difference between the two sects 
of Vai?navism have received some brief discussion 
here. 


How the impact of the Nateyiram as their 
basic text had a powerful influence and appeal to 
the exponents of Visi?taJvaita Vedanta is indicated 
here and how this sacred anthology provided the basis 
of a speculative philosophy and how it bridged the 
gulf between day-to-day life and religion have been 
pointed out It is further shown that the influence 
of the N^layiram on temple worship is unique in 
that in no Vaisnavite shrine in the South, the daily 
routine worship and the during the days of festivals 
are conducted without the recitation of portions or 
whole of one or more compositions of the Alvars. 
The recitation of the No la yiram before the deity in 
procession and on twenty days in the month of 
MarkaVi (December-January), the singing of Tirup- 
pavai and Tiruppalii-elucci during MarkaU month 
and of ‘Voravam a yiram’ during marriages illustrate 
the influence of these composition; on society. 


Even in the days of Ramanuja it was felt 
the necessity of having a commentary for the Tiru- 
vaymofi for the understanding of its philosophical and 
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religious purport. The Six Thousand was the first 
work brought out by Pinin. Very soon other com¬ 
mentaries followed from the pen of Na 5 ctyar, 
Alakiyamanavala Jlyar, Periyav»ccao Piljai, Vatakkut- 
tiruvltip-p llai K 6 eeri, Tasyai, Rakgarimanujamuoi, 
Periyaparak»lasv»miQ, Vedanta R^m^nujasyamin and 
others giving out the various shades of meanings and 
diffeient kinds of interpretations to certain verses in 
these compositions thus contributing a great deal 
towards the philosophy and religion of the Alvars. 



Chapter XXVII 


NATHAMUNI TO RAMANUJA 


FROM THE AlvArs TO THE AcARYAS: There arose a new 
epoch in the history of Sri Vaiptavism - the age of the Acaryas. 
The hagiologists make a distinction between the Alvars and 
Acaryas in this, that, while the former were only inspired men 
who were divers into divinity, the latter, though they too are 
inspired, had their inspiration tempered by learning and 
scholarship. The Acaryas are the expositors of the Alvars’ 
experience; they based their teachings on both the Sanskrit 
and Tamil scriptures Their task w r as to interpret the Alvars’ 
experience in terms of Visistadvaitic thought and the Visi§tad- 
vaidic philosophy in terms of StT Vaisnavism and spread the 
gospel of prapatti among all persons. They taught that Brahman 
is the saririn of all persons and things and though He is the 
One without a second metaphysically. He also exists as Srl- 
man Narayana in the interests of world redemption. Further, 
they did not solely rely on bhakti as the Alvars had done, but 
united jnfina and karma with it for realizing God. This was 
required to be done in the light of Prasthanatraya . 

THE ROLE OF the ACARYAS: The main object of the 
Acaryas was to reconcile the teachings of the Ndlayira Divya 
Prabandham with those of the Vedas , the Upanisads , and the 
G$tH. In fact, they aimed at inlerpieiing the former in terms 
of the latter. In consequence of this, posterity has given them 
the significant title of Ubhaya-Vedantins . It is worthy of note 
that the Acaryas regarded the Alvars as objects of worship - 
in fact, as the incarnations of Visnu’s weapons, carriers, or 
immediate followers in Vaikuntha 1 They regarded the Tamil 


1. According to the Gurupuramparas Poykaiyar, Puialtar and Peyar 
were the incarnations of Sankha tconch), Gada (club), Nandaka 
(sword); Tirumalicaip piran was regarded as the incarnation of 
Cakra (wheel) of Visnu, Nammajvar that of Visvaksena, Kula- 
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Prabandham as the equal of the Vedas , and introduced it in 
public and private worship. They thus broadened the 
curricula of holy studies so as to include Tamil scriptures, 
and were the promoters of 'he AJvar cult. Further, they 
elaborated and perfected the Visi^tadvaita school of thought 
with the aid of the doctrines, particularly that of self- 
surrender which they dervied from the Alvars as well as from 
others sources. Acaryas passed through the different stages 
of orthodox life, and discharged their duties so as to serve as 
patterns for their followers. All the Sri Vaispava festivals, 
observances, fasts, vows and customs can be traced to the 
rules laid down by the Acaryas. They were thus the makers 
of modern Sri Vaisnavism - its society, rituals, practices and 
ideals It is not surprising, therefore, that they too, in their 
turn, have become objects of worship, and have been raised 
to equality with the Alvars whom they themselves apotheo¬ 
sized. 


NATHAMUNI-HIS SERVICES TO VAISNAVISM: The first of 
the Acaryas was the famous Nathamuni whose full name was 
Ranganathamuni. Nathamuni was an erudite scholar in the 
Vedas , Smriis, and other scriptures; he was a yogirt and a great 
devotee of Vispu. He was born, according to Guruparam - 
pars tradition, in the year Sobhakft of Kaliyuga 3684 which 
corresponds to 583 a.d. and lived for 340 years. This account 
becomes inadmissible, since the period of these 340 years 
corresponds to that of the Alvars, and it does not fit in with 
the tradition that Nathamuni was for a long tin e not aware 
of the compositions of the AJvars till he heard the eleven 
verses of Nammajvar* sung by the devotees who visited his 
place Vlranarlyanapuram.* It is also said in the Guruparam- 
pard that he did not live up to 916 a.d. when his grandson 


cekarap-perumaj that of Kaustub v a, Periyajvar that of Garuda, 
Tontara(i-p-potiya]var that of Vanamala and Tirumahkaiy2|v3r 
that of Sdrnga. Antaj was considered to be the incarnation of 
Nila Devi. 

2. T.V.M. 5.8, 

3. G.P. p. 72 The place is now known as K5t|umannar koyil (South 
Arcot District). 
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Alavantir was born.* Therefore his date of birth could be 
fixed as 823 a.d. which was also Sobhakfl year. He could 
have lived up to about eighty years, till 903 a.d. 

HIS ELEVATION OF THE STATUS OF THE PRABANDHAMS : It 
has already been mentioned how Nathamuni acquired the Four 
Thousand verses of the Ajvars direct from Nammalvar. 4 * 6 He 
collated these verses and arranged them into four p^rts of 
approximately one thousand verses each, in the manner of 
four Vedas arranged by Vyasa, added introductory verses to 
some sections and classified the verses according to different 
metres; the musical modes of these verses were a’so settled by 
Nathamuni with the help of his two nephews and introduced 
the Prabandham to be sung in the temple of Raja opala in his 
village. 8 By giving the Prabandham the statu* of the Vedas 
in the temple, he proved that the holiness of the works written 
in Tamil was not in any way inferior to that of the works 
written in Sanskrit Very soon the Prabandham came to be t 
like the Vedas , an essential part of Sri Vaisnavas' education. 

Besides arranging for the recitation of the compositions 
of the Alvars, Nathamuni composed four introductory verses, 
three in Sanskrit and one in Tamil. The verses of this kind 
are technically known as *taniyans\ They bring out the 
greatness of the particular Alvar and of his contribution, be¬ 
fore the compositions of the Alvar are sung. The first piece 
is in praise of Periyalvar. 7 Here it is said that this Alvar was 
able to cite passage after passage from the Vedcs when he 
argued before Vallabhudeva of Madurai and established the 
superiority of Visnu ovjr other deities He had not studied 
the Vedas in the traditional manner from any preceptor. 
Neverthless, he could distinguish himself as well -versed in the 
Vedas through the Grace of G:>d. He was the father-in-law 
of Lord Ranganatha. He was respected by gods and was an 
ornament for the Brahmin community. This piece is recited 


4. ibid. p.76. 

3. Vide : Section III. Chapter X. 

6. G P. p 73 

7. This begins with the words "GurmukhamanadhUya ". 
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when Periyahar Tirumoli is taken up for recital. The second 
verse is sung before Maturakavivulvar’s composition is taken 
up for recitation. 8 Nathamuni prays for MaturakavPs 
appearance in his heart. He is keen not to forget him, as it 
is only for reciting this Alvar's piece Katptfnitn-ciruUampu 
12,000 times he was able to get the vision of Nammalvar.* 
Here it is said that Maturakavi did not know any thing in 
the world except Nammalvar. His only happy experience 
consMed in singing the Upanisads. By the word ‘i upanisad\ 
Nathamuni means that the compositions of Nammalvar were 
held by M-.iturakavi who was well versed in the Vedas and 
Sastrds 1 * as sacred as ih? Upanisads. Attracted by the quali¬ 
ties of Sa^hakopa, Maturakavi considered Nammajvar as the 
only scsin for him. There is also a Tamil piece in praise of 
Maturakavi. 11 Here it is stated that Maturakavi is the only 
saviour for Nathamuni. Maturakavi felt convinced that his 
existence was dependent on Nammajvar who was also known 
as Maran, whose songs capture the essence of the Vedas in 
Tamil rind who was the chief person in A|var Tirunakari. He 
did nut know any thing else and sang in praise of Nammajvar. 
The fourth piece which is in Sanskrit is in praise of TiruvZy- 
moli , ,a and is recited before its recital is taken up The 77ru- 
vaymoli is an ocean as it were of the Tamil Vedas It appears 
to its devotees ns nectar, thus conferringon them immortality* 
so that they would never miss the grace of the Alvar and of 
God li is admirable and acceptable to all the people. It grants 
the Tour fold aims of life (puru$3rtha). It is in the form of 
utterances of the Alvar and it is only the Chdndogya Upanisad 
in Tamil containing one thousand verses which correspond to 
the t’l ) id s; :nsio;i« of the Sdma-veda . These four vcYses 
bring out clearly the respect which Nathamuni had for the 
comositions of the Alvars 

THE ESTABLISHMENT OF THE ACARYA CULT: Once made a 
holy authority, ihc Prabandham had to be intensively studied, 

8. It commences with the words *'Avidita visayantaram". 

9. G P. p.72. 

10 ibid. p.56. 

11. It begins wiih the words “Veronrum nonariyen 

12. It begins with the words ”Bhaktamrtam , \ 
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obscure passages had to be explained and commentaries had 
to be written. The words of the Ajvars had to be interpreted 
in the light of the Srutis and Smrtis. All this required the 
formal recognit on of an authoritative pontiff. This necessity 
together with that of expanding and defending the PdncarStra 
doctrine against rivals, led to the establishment of the post of 
a universal Acarya, whose authority was law in religious 
worship and whos~ advice was a guide to temples and house¬ 
holders. It was natural that when the institution of the pontiff 
was established, the choice fell on Nathamuni. 

INSTALLATION OF THE IMAGES OF ALVARS IN TEMPLES: 
Nithamuni took efforts to install the images of Alvars in the 
§rlrangam temple and made arrangements for their birth-day 
celebrations. The recitation of the Prabandham was made an 
integral part oT temple worship at S lrangam. This innova¬ 
tion effected a silent revolution in temple worship, as it 
raised the aa:us of the Prabandham to the level of the Veda 
and 1 beralised the meaning of Revelation. The celebration 
of Prabandham-recitation festival, otherwise popularly known 
as Pakal-Patiu and Irdo pattu (Day-Ten and Night-Ten) inte¬ 
grated with the great Ekadasi Festival in the month of 
Markali (November-December) was introduced lasting for 
three weeks. The adoption of the Prabandham as a sacred text 
by the 5rlrahgam temple and of the Prabandham-recitation 
festival was very soon taken up by the prominent Vaisnavite 
temples of South India. The establishment of the images of 
the Alvars and the recitaci Jn-fcslival soon spread throughout 
the Srl-VaisnavaitJ wkIJ. There is epigraphic evidence 
that at least from the timeot the Co|a king Raj a raj a 1, the 
hymns were recited in Visnu temples during worship and in 
festivals just as Tevaram hymns were recited in Siva temples. 
One inscription of 1242 ad. mentions a choir of fifty-eight 
brahmins reciting Tiruvdymoli in JCancipurum 18 

THE WORKS OF NATHAMUNI : With Nathamuni, Sri Vaisna- 
vism commenced a new era of activity and expansion 
As a schalor and thinker he wrote two Sanskrit works, viz., 


13. Development of Religion in South India-p.Ml- 
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NyHva-tattva and Yoga-rahasya. Both the works are now 
lost except a few stray quotations from Nyaya-iattva which 
are given in the Nyava-Siddh&njana and other works of 
Vedanta Desika. 14 Nydya-tattva is the first modern treatise 
on the Visistadvaita Metaphysics and Logic and it was elabo¬ 
rated by the later Acaryas Yoga-rahasya appears to have 
dealt with the methods of meditation {yoga) for God-realiza¬ 
tion probably according to the V lisnivite school. Probably 
the doctrine of self surrender, the most important dogma of 
Sri Vaisnivism, was first authoritatively enunciated by 
Nathamuni. He is said to have had eight disciple* 13 of whom 
Uyyak-kontar and Kurukaik-kavalappan were the most 
prominent. Nath tmuni imparted all the fundamentals of 
the A.aryu cult to these disciples. 

UYYAK-KONTiAR : Nathamuni devoted all his time in his 
last days to the practice of samddhi . I# He was thus, in 
another respect, a true representative of the tradition of 
Vaisncivi'nt of adopting meditation as the appropriate means 
for obtaining direct vision of the Lord. 17 

Nathamuni was succeeded by Uyyak-kontar (826-931 
a*d.)‘* otherwise known as Pundarikaksa fora short period 
of spiritual headship He had six disciples, namely, 
(i) Man tkkal Nampi, (ii) Tiruvallik-kenip-panperumal arai- 
yar, (iii) Cettaip-pucic-centalankarar, (iv) Sri Puntarika- 


14. Nyaya- tattva is alsj referred to by VeJants Desika in his NyCya - 
parisuddhi in which Gautama’s Nyaya-sutras were criticised and 
refuted, p 13. 

15. They are: (;) Uyyak-kontar, (ii) FCuruknik-kavalappan, (iii) 
Nampi karuoakaratasar, (iv,» Eru-tiruvutaiyar, (v) Tirukkanna- 
mankaiyantan (vi) Vanamamajai teviyantan (vii) Urupattur 
Ac can Piljai, and (viii) Cokatur Ajvan (vide Aharkul Valjkkuravar 
Varalaru t p. 17). 

16. O.P. p. 76. 

17. There are mentioned two occurrences which happened in his last 
days which show how effectively he used this m;ans to realize God 
(videG.R pp. 75-77). 

18. He was born in the year Parabhava (826 a.d.) and lived for 105 
years. Vide AGP. fol. 13(b), 14(a) 
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tasar, (v) Komatam Tiruvinnakarappan and (vi) Ulakup- 
perumal Nankai. It is stated that Mankkal Nampi served 
his master Uyyak-kontar for twelve years as a devoted dis¬ 
ciple. After the death of his master's wife, hr look charge 
also of the household duties of his venerable guru. Uyyak- 
kontar asked Manakkal Nampi to teach Yamuna all that he 
was taught. Yamuna, however, was not born during the life¬ 
time of Uyyak-kontar,a:iJ Uvyak-kontar only prophesied 
his birth in accordance with the old prophecy of Nathamuni, 

Uyyak-kontar's training under Nathamuni and in all 
probability his realization of the supreme significance of the 
Dvaya-mantra , made him endear himself to the message con¬ 
tained in the liruppavai of Antal. It is not therefore sur¬ 
prising that he, in his zeal to carry on the traditional res¬ 
ponsibility entrusted to him by his preceptor, should have 
been alive to the need to propagate the philosophy of the 
Alvars. Hence he composed two verses in Tamil which are 
now sung before Tiruppd;ai is recited. 

The first verse 20 means that one must repeatedly utter 
the name of AntaJ who was born in Srivillipputtur, who 
composed several lyrical verses in praise of Sri Rahganatha ren¬ 
dering them in musical melodies. She had also decked herself 
with flower garlands prior to the offering of them to the Lord. 
In the other verse, 21 he addresses Antal as a golden creeper. 
She was wearing various kinds of bangles, the resonant sounds 
of which were heard while she undertook an observance 
according to an ancient tradition. He desires that she should 
help him in scrupulously realizing the significance of the 
TiruppZvai and putting it in practice. The purport of the 
Tiruppavai is stated to be that its reciter requests Antal to 
enjoin on him Kainkarva to Sri Venkateswara, the Lord of 
Tirumalai. Perhaps, this is suggestive of the practice of the 


19. In the light of this information which is contained in G.P. p. 78, 
it is difficult to admit the evidence of P.T.A. on the direction of 
Uyyak-kontar’s life. 

20. It begins with the words "Annvayal puluvai *\ 

21. This begins with the words "Cutikkotutta 
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Hindus to undertake any observance in the name of Sri 
Vfchkateswara, which is in vogue even today and must have 
been the case even in the days of Uyyak-kontar, 

The other chief disciplies of Nathamuni, named Kuru- 
kaikkivalappnn, inherited from his master the methods of 
meditating on God. He spent much of his time in meditation. 
AJavantar, the grandson of Nathamuni, missed initiation in 
yoga from him who directed the former to meet him on a 
particular day. AJavamar did not remember the day and 
went to see only the vacant site where the master would be in 
deep meditation. These practices did not deter Kurukaik- 
kavalappan from evincing interest in the Divya Prabandham. 
His direct visualizing of' God through yoglc practices must 
have created a liking, in particular, for the Third Anrati of 
Pe>a}var who began his composition with his glimpse of 
LaksmI and Narayana/ 2 Peyalvar was also a yogin. Hence 
Kurukaik kavalappan composed a verse in Tamil which is 
sung before this AntaXi is taken up for recitation.- 1 Here it 
is said that this Alvar saw God who resembled the cloud in 
complexion in the beautiful Tirukkovalur. The mind is asked 
to think in praise of that Alvar’s feet who said “I saw 
Lak?ml*. In the TiruvSymoli 21 the Alvar says that God had 
entered into him. There He remained with unsurpassed 
knowledge and all auspicious qualities. The Alvar is visuliz- 
ing Him. The Lord is so attached to the Alvar that he would 
not divert His attention towards anything else. Kurukaik- 
kavalappan is stated to have explained to AJavantar and 
added that even if Laksinl were to tighten Him in Her em¬ 
brace behind, he would not have His attention diverted from 
the Alvar.- 11 

Tirukkannaraankaiyantan another disciple of Natha¬ 
muni composed two verses which are sung before Antil's 
Nacciyar-tiruntoli is taken up for recitation. In the first 

22. Mu. Tv. 1. 

23. This begins with the words “Clrarum mata". 

24. T V.M.2. 6:2. 

25. Vide PeriyavaccSn Pillai’i commentary to T. V.M. 2. 6: 2 in his 

Twevty^Foitr Thousand. 
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piece 26 Aptal is said to be the friend of the divine woman 
LaksmI whose seat is the lotus. Antal was well-known as the 
beautiful daughter of Visnu-citun not only in Sri Villipputlur 
but also in the adjoining Mulli-natu. She was like the en¬ 
chanting peacock for that region. This may be taken to mean 
that she captivated that region also through her qualities. 
She well deserved to be in the company of Krsna. She was 
the lamp for the family of Veyars in which her foster-father 
Visnu-cittan was born. In the second “taniyan" reference 
is made to Antal’s asking the conch Pdncncanya how it felt 
the mouth of the Lord when he blew it 23 She asks it,to ex¬ 
plain how fragrant the mouth of the Lord would be. She was 
like the parrot moving in the groves and capable of offering 
to Sri Rahganatha the garland which she wore at first. Her 
holy Feel, Tirukkannamahkaiyantan tells us in this verse, are 
the refuge for all. Tirukkannamankaiyantan must have been 
a native of Tirukknnamahkai which is a place rendered holy 
by the hymns of Alvars and situated near Tiruvarur in 
Thanjavur Disrrict. 

Besides these, Tsvaramuni, the son of Nathamuni, 
appears to have evinced a great interest in the propagation 
of the philosophy of Nammajvar’s compositions. He com¬ 
posed a verse for being sung before TiruvZymoli is taken up 
for recitation. In this piece which is in Tamil 2 * the mind is 
asked to remain clear and think constantly of the place of 
Nammllvar which is called by several names such as ‘Tiru- 
valuti nitu’ ‘Tcnkurukur’, ‘the beautiful TamparaparaniL 
The mind shall always contemplate upon the Feet of the Ajvar 
who composed Tamil Antal is equivalent to the Vedas . 
There is one more piece 510 by this scholar 11 which is to be sung 


26. This begins with the words “ AUiriatiamarai" • 

27. This begins with the words "KdlQccuriccankaV \ 

28. Nac. Tm. 7. 

29. It begins with (he words "Tiruvaluti natu". 

30. This begins with the words \Manattolum vayalum ”. 

31. This scholar is mentioned asCottai Nambi in the printed editions 
of Tlruvaymoli. He is identified with Isvarabhattalvan, son of 
Nathamuni, since he belonged to the family known as 'Cottai* 
(vide G.P. p,83). 
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before undertaking the recitation of Tiruvaymoli Here the 
scholar says that he would not worship cither by words or by 
thought any one excepL those who worship Nammalvar. 3 * He 
is not in any way poor for that- He has taken shelter under 
Sathakopa. 

MANKKAL NAMPI:, Manakkal Nampi (889-994 a.d.) 33 who 
was also known as Srlraraa was the successor to the pon¬ 
tifical scat which LJyyak-kontar occupied. The latter could 
not live to see the birth of a grandson for Nathamuni and so 
he instructed his pupil Manakkal Nampi to carryon the tradi¬ 
tion through 4 Yamunait-turaivarf which, according to the 
wish of Nathamuni, shall be the name of the grandson 34 
Accordingly, a son was born to Tsvaraniuni, son of Natha¬ 
muni and he was named Yamunait-turaivan by him. After 
education, circumstances brought to Yamuna which is the 
shortened form of the boy’s name, a princely life in the palace 
of the ruling king where he was known as Akivantar. Manakkal 
Nampi managed to meet him in person and took him to Sri- 
rarigam where he taught him the Bhagavad-gitZ which he 
learnt from his preceptor. 35 His contribution to the study of 
the Alvar’s compositions is a verse Which he composed in 
Tami» 3fl to be sung before undertaking the recitation of Perumdl- 
tirumoli of Kulac£karalvar. Here is a reference made to an inci¬ 
dent which is narrated in the Gurupcn amparas* 1 to have taken 
place in the life of Kulacekarar when lie was the king An orna¬ 
ment was lost and the devotees of God, with whom the king 
moved freely, were suspected to have committed theft by the 
palace authorities. To convince them that the devotees 
of God would not have stooped to pilfering, Kulacekaralvar 
introduced his hand inside a jar wi thin which a poisonous 
cobra was placed. Their innocence was to be admitted if the 


32: 


33. 

34. 


35. 

36. 

37. 


Bodily worship must be intended here. 

He was born in the year Virddhi of Kaliyuga 4052 vide P.T.A. p. 
G.P. p. 78. 


ibid. p. 81. 

It begins with the words ’ Aram Ketapparan 
G P. p. 26. 
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serpent did not bite him. He thus got a victory over his 
enemies. A great archer and the king of Kolli, a Cera is 
addressed here as the chief of kings. This is clear proof to 
suggest that Manakkal Nampi was in touch with the propa¬ 
gation of the Alvars. The suggestion that perhaps this verse 
which was composed by Manakka! Nampi could have been 
intended by its author to wean Alavantar away from the 
royal glory which he was then enjoying may be admitted but 
is lacking in evidence to support it. Besides, it is not stated 
that he taught any of the compositions of the Alvars to 
Alavnatar. 

Manakkal Nampi had five disciples, namely, 
(i) Yamuna, (ii) Teivaltukk'iracu Nampi (iii) Komatam 
Tiruvinnakarappan, (iv) Cirupaljurutaiya PiJJai and (v) 
Vankipurattu aycci. 3 ® Manakkal Nampi used to stay at 
Sri Rangam and expounded the doctrines of the Visi$tadvaita. 

YAMUNA ALIAS ALAVANTAR: Manakkal Nampi was succee¬ 
ded by Yamuna as the spiritual head. 39 Even as a boy, it is 
stated, that Yamuna showed his prodigious learning and 
skill when he accepted the challenge of Akkiyalvlin, the court 
Pandit of the Cola King, made to his teacher Mahabha^ya 
Pattar and easily vanquished him in the learned assembly of 
the king by a clever puzzle. 40 He was at once greeted by the 
queen as “Alavantar** for having conquered the proud poet, 
and was granted a portion of the kingdom according to the 
terms of the polemic duel. Thereafter he was known as 
“Alavantar.” He lived a life of luxurious ease for a long 
lime, enjoying his riches, and took no notice of Manakkal 
Nampi. But Manakkal Nampi with some difficulty obtained 
access to him 41 and availed himself of the opportunity 


38. A/varkai Valikkuravar Varalaru, p. 35. 

39. He was born in Kali 4017 Dhatu ye ir (916 a. □,) and lived for 125 
years vide P.T.A. p. 

40. Prapannamrtanu Chap. III. 

41. There is an anecdote in the Prapannomrtam to the effect that, 
when Yamuna became a king and inaccessible to Manakkal Nampi 
the latter was very much concerned as to how he could carry out 
the commands of his teachers and initiate Yamuna into the path 
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of teaching him the Bhagavad-gita , which aroused the spirit 
of detachment in him. Ajavantar followed Manakkal Nampi 
to Sri Rangam eargeily to take possession of the treasure 
about which Manakkal Nampi had intimated to him. There 
he was shown the Sleeping Beauty in the shining shrine and 
was told that was the patrimony bequeathed to him by his 
grand-father Nathamuni. He became converted and, re¬ 
nouncing everything, became a great devotee and took 
sannydsa. One of the last instructions of Mankkal Nampi was 
to direct him to go to Kurukaik-kavalappan and learn from him 
the yoga-rahasya which was taught to him by his grand-father 
who had asked his disciple, Kurukaik-kavalappan to communi¬ 
cate the same to his grand-son Yamuna. 

YAMUNA’S CONTRIBUTIONS: After becoming a sannyasi 
Afvantar’s whole life was dedicated to spirituality and 
service, the twin ideals of a Vaisnavite and he made Sri 
Rangam a veritable Vaikuntha on earth. As a philosopcr 
his main task was the criticism of lj)e Advaita , and he was an 
eminent controversialist and author of valuable treatises 
on Vedanta . He was fond of Nammalvar’s works the 
doctorines of which were often explained to the people. He 
was the author of six rahasya works, viz , (i) Siddhi-traya* 

(ii) Gitdrtha-sangraha , (iii) Agama-pramanya , (iv) Stotra- 
ratna , (v) Catu-sloki and (vi) Mahd-purusa-nirnaya. Of 

these the Siddhi-traya is the most important which explains 
the main teachings of Visistadvaita in three sections : 
Atma-siddhi % Isvara-siddhi, and Sa>hvit-siddhi, demonstrating 
respectively the nature of the individual soul, the supreme 
Lord aud relation between the soul and the objects of percep- 


of devotion. He got into luch with Yamun’s cook, and for six 
months presented some green vegetables {alarkanaka) which 
Yamuna very much liked. When, after the six months, the king 
asked how the rare vegetables found their way in the kitchen, 
Manakkal Nampi stayed away for four days praying to the Lord 
Rahganatha, the the local deity, to tell him how he could approach 
Yamuna. In the meanwhile, the king missed the green vegetables 
and asked his cook to present the old sannyasi when next he 
should come to the kitchen: Manakkal Nampi was thus presented 
to Yamuna. 


XX VIIJ 


naihaMUni to kamanuja ^11 


tion. His Gttdrtha-sahgraha is a masterly summary of the 
truths of the Gild and it is a luminous exposition in about 
thirty two sidkas of the nature of prakriti , purusa and puru- 
sdttama and of the need of bhakti and prapatti as the supreme 
means of salvation. According to Alvantar, yoga in the 
Gita means bhakti-ydga. This work was laier developed by 
Ramanuja and further elaborated by Vedanta Desika. The 
Agama-pramdnya is a work in which he tries to establish the 
high antiquity and undisputed authority of the Paneardtra 
literature, which is supposed to be the canon of the Srlvai^na- 
vites. Alavantar's $fotra-ratna . which is a master-piece of 
lyrical devotion, reveals his discering faith in Narayana and 
Sri and the intense humility of the philosopher-devotee who 
poufs forth his heart-felt bhakti in seventy soul-stirring 
verses to which there is no parallel in Stotra literature. It is 
really in ardent praise of the doctorine of self-surrender. 
The Catu-sldki , as the name itself implies, is a poem consis¬ 
ting of four verses in praise of Sri Laksmi, It describes the 
status of Laksmi as the consort of Visnu and the part played 
by her in the soul's salvation. It is the earliest of the 
stotras sung about Sri and furnishes the foundation and basis 
of later works on Sri Ta'iva such as those of Alvan, Paracara 
PaUar and Vedanta Desika. In his A fahdpiirusa-nirnaya, 
Yamuna proves the supremacy of Visnu, who, he holds, is 
the Afahdpurusa of the Purusa-sukta, “the essence of the 
Vedas*', In fact, Yauniu has clearly laid down the lines on 
which Ramanuja later on elaborated the system of Visistad- 
vaita. 


His Stdtra-ralna is, firstly, highly suggestive of his 
indebtedness to the contents of the Ndldyiram. A casual 
study of this poem would suggest this, and a critical study 
would confirm it. 4 - Secondly, Yamuna had three wishes to 
accomplish in this life-time, but he could not carry out even 
one among them. His hand had three fingers bent even 

42. cf. £totra-ratna, 40; M.Tv. 53. 

ibid. 22; TVM 6.10: 10; 5.7: 1. 
ibid. 38; ibid. 10.10: 2. 
ibid 61; Tc. V. 90. 
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though he expired. Ramanuja, who was brought there by 
Periya Nampi, one of the disciples of Yamuna, at the behest 
of the master, noted this and enquired if the master had any 
wish of his unfulfilled. The disciples who were assembled 
there informed Ramanuja of the master’s wishes. One among 
them was that much interest should be shown in the compo¬ 
sitions of Nammajvar. Ramanuja agreed to carry out all the 
three wishes upon which the fingers got straightened. From 
this, it is evident, Yamuna had an earnest desire to make 
people familiar with the teachings of th * Alvars 43 

A more convincing evidence to prove that Yamuna had 
deep enthusiasm for the propagation of Tiruvaymoli is from 
the verse composed in honour of Nammlvar and which forms 
part of his Stotra-ratna. Here he tells of his bowing his head 
at the Feet of Nammalvar. These feet are attractive because of 
the bakula flowers adorning them. He admits the Alvar as 
the chief of the entire family of those who had surrendered 
themselves to the Lord. The Feet of the Alvar represent the 
mother, father, young women, sons and material prosperity 
and so for him, they are everything and there is nothing for 
him but them. While interpreting the verse 41 in Tiruvaymoli , 
Yamuna is said to have interpreted the word ‘ tamilar ’ as 
refering to the first three A)vars, the word •/ caikdrar* to 
Tiruppanajvar and the word 1 pattar * to Periyajvar. 4 \ 

In this connection it is amusing to find later sub-com¬ 
mentaries of the Tiruvaymoli, frequent rererences to the view 
of Yamuna on the import of some of the hymns of Nammal¬ 
var. The Guruparampara docs not mention anywhere that he 
was taught the Prabandhams from any preceptor, yet it is not 
proper to suggest that Yamuna did not offer any comment on 
these hymns. What is difficult to understand is the absence 
of a single reference expressive of Yamuna’s views in the 
Six Thousand of Tirukkurukaip-piran and Nine Thousand of 
Nanclyar. Frequent references to these are found in the 


43. G.P. p. 102. 

44. TVM. 15:11. 

45. Itu on 1.5: 11. 
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Twenty four-Thousand of Periyavaccan Pillai (1168-1263 a d.) 
and Thirty-six-Thousand l(u of Vat akkut-tiruvltip-pillai 
(1168-1265 a-d ) In all probability, these matters passed on 
orally from preceptor to pupil until they got recorded in the 
sub-commentaries of the above-mentioned two writers. 

There is one aspect which remains inexplicable. In 
some of the cases noted by the commentators Ramanuja 
explains in full, the significance of Yamuna’s interpreta¬ 
tion. 1 ® In certain cases, the later commentators note a 
difference of opinion offered by Ramanuja, when he was 
taught by Titumalai-yantan (Maiadhara) the interpretation of 
Yamuna. With reference to the purport of one Tiruvay- 
moli^ 1 it is said that Tirumalai-yantan said to Ramanuja that 
this decad conveyed the significance of prapatti After writing 
Sri Bha$ya Ramanuja took this decad to convey the sense of 
bhakti. Empar also followed Ramanuja in this respect. It is a 
bit fantastic to note that Ramanuja, who succeeded Yamuna 
as the religious head in accordance with the instructions of 
Yamuna and who expressly stated at the beginning of his com¬ 
mentary on the Bhagavad-gita that he had become an entity at 
all only through the grace of Yamuna, should offer a different 
interpretation to this decad even after Tirumalai-yilntan told 
him of Yamuna’s view. That bhakii is dealt with here is 
stated in the Six Thousand. Dramidopanisat-iatparyci-ratnavali 
of Vedanta Desika and Dramidopanisatsahgati of A[agiyanianu- 
vala-jiyar. Evidently Ramanuja’s teaching was followed by 
all these writers but there is no evidence to prove that 
Yimunacarya declared prapatti to be the purport except in 
these later commentaries In all likelihood, Yamuna did not 
subscribe to this view and so a reference like this cannot be 
valid by itself. 1 ’ In some instances, Tirumalai-yantan is 
said to have mentioned to Ramanuja the name of Yamuna 
with the interpretation. 4 ® 

46. Twenty-Four Thousand on TVM. 2.10; 3.3: 6; 5.1: 9; 5.10: 4; 6.1:10: 

7.9: 1; 8.9: 3; 9.9. 

47. Itu on TVM 1.2. 

48. There are sirmilar instances: Vide Twenty-Four Thousand on 2.3: 1; 

2 3: 3:2.5: 1. 

49. cf. TwetnyFour Thousand on 1.2; 10.4; 5.2 
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YAMUNA’S DISCIPLES: Yamuna is referred to by later 
writers as Periya Mudaliar. 10 Though he did not write any¬ 
thing by way of a commentary on the Naldyira Prabandham 
he was instrumental in arousing a living interest among his 
pupils and grand pupils for the study of the compositions of 
the Alvars. It is stated that Alavantar had twenty-one disci¬ 
ples’ 1 of whom six were most prominent, namely, (i) Periya 
Namp', (ii) Tiruvarahkap-perumaJ Araiyar, (iii) Tirukkacci 
Nampi, (iv) Tirumalai-yantan, (v) Tirumalai Nampi, and 
(vi) Tirukkdt{iyur Nampi. The other disciples were: 
(i) Maraner Nampi, (ii) Alavantar AJvan, (iii) Vanama- 
malai-yantan, (iv) Teivavari Antan, (v) Isanantan, 
(vi) Jlyar Antan (vii) Tirukkurukurappan, (viii) Tiru- 
moktirappan, (ix) Tirumokur Ninran, (x) Tcivap-perumal, 
(xi) Vakujaparana Comaciyar, (xii) Tirukkurukur-tasar, 
(xiii) Tirumalirurcolai-tasar, (xiv) Vatamaturaip-pirantan, 
and (xv) Atkontiyammahki. 

Among his disciples, Tirukkacci Nampi, 5 * composed 
two verses in Tamil to be sung before taking up the Tiruccanta - 
virwtam of Tiruinajicaiyalvar. In the first verse, 38 the place 
Tirumalicai is described to be an enchanting one with fragrance 
of sandal and aloe wood emanating, the kdhku trees spread all 
over there emitting delecatable aroma. The A)var composed 
the Tiruccanta-viruttam to relieve the world of its miseries, 
and this means that a recital and understanding of this 
composition would rid people of their sufferings. The other 
verse 14 means that in ancient days, a question arose as to 
the relative superiority of the eafth and the sacred place 
Tirumajicai. So the two were placed in a balance and it was 
found that Tirumajicai was found heavier than the earth 


50. Itu on 6.2: 1; 9.8; Rahatyatrava-saru. p. 308. 

51. AlvOrkal Valikkuravar Varalaru, p.34. 

52 He was born in ihc year Sobhakrl which corresponds to 943 a.d. 

A.G.P. 19(b). He was also known as Kahci-purna. 

5L This begin- with the words, *' Taruccautap-p 
54. It begins with the words, ‘ Ulukutn maJicaiyum**. 
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because of its superior excellence r,: ’ Thus the greatness of 
this aacred spot is referred to here. 

Tiruvaranknp-perumalaraiyar (son of Yamuna)’* who 
was also known as Alavantaralvar taught Ramanuja the 
Divya Prabondham He is referred to as a good singer who 
could depict the emotions of the hymns of Tiruvaymoli with 
appropriate gesticulations.*’ The later commentary Itu 
contains a reference to his interpretation of a hymn of 
Nammijvar."" In a verse composed in Tamil" 9 in praise of 
the Tirumalai of Tontaratip-potiyajvar this scholar asks the 
mind not to wander unnecessarily elsewhere. He wants to 
speak of this Alvar who composed Tirumalai which is in praise 
of Lord Rariganatha who went after cows while they were 
grazing. The other Tamil verse 0 " composed by him is in praise 
of the place of Mantahkuti which was inhabited by brahmins 
learned in the Vedas . It was an old town, the residential 
place of this AJvar. The fields all round are resonant with 
the humming bees. The Alvar has sung the hymn Tiruppalli- 
elucci to arouse Lord Rahganatha from His holy slumber. 

Tiruraalaiyantan, 81 known a|so as Miladhara, taught 
Ramanuja the interpretations of Tiruvaymoli as he was taught 
by Alavantar. According to him, Tiruvaymoli 1.2 conveyed 
the sense of prapatti . The finite self shall consider itscl fas lucky 
if it could recollect God's name and His greatness at the 
pointof death and be clearly conscious of himself being the 
se§a of God. 60 This scholar is sometimes referred to as 
simply Antan. 41 The views of this scholar are said to have 

55. Civajnapa Munivar in describing the beauty of the city of Kanci 
employs the same analogy, but in a more improved form (Vide 
KahcipurOnam-Nakarup-potalam. St.I.). 

56. He was born in the year Pingala which corresponds to 957 a. u. 
A.G.P. fol. 18(a). 

57. Itu on T.V.M. 5,3: 6. 

58. ibid. on. T.V.M.5.10: 6. 

59. The verse begins with the words, "Marronnun ventu' \ 

60. It begins with the words * \\4antahkuti~en par". 

61. He was born in the ycaj Saryadhuri w uch borresponds to 988 a.d. 
Vide A.G;P. fol. 19(a). 

62. Twenty-Four Thousand on 1VM 8.8: 8. 

63. hu on T.V.M. 5.6: 7; 5.8: 4; 8.8: 8. 
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been expressed by his disciple ]| liyaperumal. 04 It is said that 
he was surprised to hear from Ramanuja different interpre¬ 
tations for the compositions of Nammalvar different from 
what he learnt from his master. 6. He composed a verse in 
Sanskrit to be sung before taking up the recitation of Tonta- 
ratip-potiyajvar’s Tiruppalli-elucci Here the author conveys 
his respects to (he holy Tontaratip-poti who composed the 
composition to awaken the Lord from slumber. He consi¬ 
dered Lord Rahganatha as Para-Vasudeva, the supreme deity 
in Sri Vaikuntha and also was respected as though He were a 
king. 


Periya Nampi (997-1102 A.d .) 67 who was also called 
Mahapurna was the immediate preceptor of Ramanuja and 
was one of the disciples of Yamuna. It was he that initiated 
Ramanuja in the secret doctrines of Vaisna'ism including 
the purport of the Brahma-sutras.* 9 He composed a verse in 
Sanskrit' 3 * to be recited before Tiruppanalvar’s Amolancitipirdn 
is taken up for recital. Here it is said that this Alvar rejoiced 
by beholding the Lord Who is reclining in the midst of the 
river Kaviri. He had the full experience of the Lord Who is 
reclining there, from foot to head ( paiati-kecam) and decided 
that his eyes could not be set on any other object in the 
world. This AJvar occupies the enviable of position of 
having been carried to the shrine of Lord Rahganatha by 
sage called Munivahuna. 70 

Tirumalai Nampi, one of the disciples of Yamuna, 
who was also known as Sri Saila-purna was the maternal 
uncle of Ramanuja. Ramanuja, it is said, got to know from 
him the full sense of Rdmayiina* 11 He composed a verse in 

64. ibid. 5.6: 7. 

65. G:P. pp. 124-125; Itu on T.V.M.2.7: 5. 

66. It begins with the words, "Tameva matva *. 

67. He was eorn in Kali 4098 Hevilumbi y<|ir (vide P.T.A. p. 12). 

68. A.G.P. fol. 22(a). 

69. It begins with the words; "Apidacudam" 

70. G.P. p. 45. 

71. ibid. p. 134 
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Tamil 72 to be sung before Tiruppanajvar’s AmalanmipirZn 
is taken up for recitation. Here it is described how the AJvar 
had the vision of delectable experience of Sri Rahganatha 
from feet, clothing, navel, waist girdle, chest, neck, coral 
lips, eyes and the whole body of the lord. Wc shall sing the 
praise of this Alvar who had the direct communion with God 
through music. This scholar offers a fine observation on a 
hymn in Tiruvaymoli.™ The AJvar says here that he could 
not offer any refreshing service to the Lord when He perfor¬ 
med great exploits. However, the Lord has now applied 
the mind of the Alvar as an unguent which will soothen the 
tiresomeness of the Lord. This scholai remarks that ordi¬ 
narily any one who gets the object which he is keen on getting, 
then slackens his interest on it in course of time. That is not 
the case with God-realization. He is never satiated with the 
vision of God which he is lucky to get. 71 Two illustrations 
are contained in the 7fu and are given within brackets. It is 
not clear whether they could have been given by Tirumalai 
Nampi himself Kausalya said lo Rama that she could not 
live without him and desired to follow him to the forest. 
When Rama pointed out to her that what she was intending 
to do was against dharma , as she was attempting to leave her 
husband behind, she forgot all her misery and offered him all 
her blessings for a safe journey. Krsna asked Arjuna not to 
grieve or think of flight from fighting the enemies. Arjuna gave 
up his nervousness and experessed his willingness to fight. 7 * 

Tirumankaiyajvar sings in parise of the Lord at 
Mamallapuram™ and identify Him with Krsna with the mani¬ 
fold exploits and God as Kalki. In this connection, he des¬ 
cribes the deity as resembling the blue cloud which takes in 
the waters from the tanks that are situated in the forests on 
the hills. Tirumalai Nampi offered here an interpretation fo r 
this. The comparison of the deity with the blue cloud 


72. It begins with the words, KOttave leant a". 

73 T.V.M. 4.3. 

74. Itu on T.V.M. 4.3 

75. Bh. G. 18: 73. 

76. Peri. Tm. 2.5: 3 
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be ju tified by showing the purpose for this comparison. The 
calves which Krsna would be tending would move through the 
hills, bamboo groves and forests. Naturally they would 
become thirsty. The Lord creates a lake here. He takes 
water there along with them. With two palms dipped in 
water and face downwards, He would dring water. Having 
done this He becomes full (paripurna), 7T that is, pleased that 
others arc happy. 

Tirukkdttiyitr Nampi,™ who was one of the disciples of 
Yamuna, taught Ramanuja the secret doctrines ( rahaiya ). 
He composed a verse in Sanskrit™ to be sung before the 
Periya-tirumo\i of Tirumahkaiyalvar is taken up for reci¬ 
tation. Here it is said that this scholar remembers the name of 
this AWir with great regard. This Alvar had destroyed the 
evil effects of the kaliyuga. He was a sun illumining the 
world of poets. This is a direct reference to the title ‘Poet 
in the four-fold branches of Tamil poetry ' (Nalukavip- 
perumal) which he acquired through his literary skill* 0 
and so was at the head of the poets. His compositions 
dispel the ignorance (or darkness) created by nescience. 
Internal darkness which is there in man due to past 
deeds is removed by the illumining compositions of this 
Alvar. 


Thus the six disciples of Yamuna kept alive the tradi¬ 
tion of learning the compositions of the Alvars. Much of 
what they had said by way of expounding and interpreting the 
hymns in these compositions should have remained unrecor¬ 
ded. The oral traditions kept some of these preserved to 
posterity. Ramanuja should have derived immense inspiration 
from these scholars and their contributions. All these inter¬ 
pretations found themselves recorded in the commentaries of 
Periyaviccan PilJai and Vatakkut-tiruvitip-pijkii. 


77. Nigamaparimala of Periya Parakala Swamin on Peri. Tm. 2.5:3 

78. He was boan in the year Sarvajit which corresponds to 987 a.d 
Vide P.T.A. p. 12 

79. It begins with the words, \Kaliyami kalidhvamsam." 

80. G.P. p.5 2. 
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RAMANUJA AND THE NALAYIRAM 


It was given to AJavantar to lay down only the funda¬ 
mentals of Visistadvaiia philosophy and not to write an 
elaborate commentary on the Vedanta-sutra as Sankara had 
done for Advaita. That great task was performed by Rama¬ 
nuja. the synoptic thinker and saint. Ramanuja’s father 
was a disciple of his brother-in-law, Tirumalai Nampi, A|a- 
vantar’s grand-son and disciple, who is said to have obtained 
from the Lord Himself the title of TatdcBrya. 1 2 Ramanuja 
is said to have been named as such by his maternal uncle, 
Tirumalai Nampi, who expected him to equal the great 
Laksmana in his service and devotion to the Lord. The 
traditional date of Ramanuja’s birth is a.d 1017, 3 and he is 
said to have lived for 120 years. According to one authority 3 
his long life was spread over the reigns of three Coja kings 
Kulottuhka l (a d. 1070-1118), Vikrain Cola (a.d 1118-1135), 
and Kulottuhka II (a.d. 1123-1146). 

Ramanuja became the grand disciple of AJavantar whom 
he did not see in person. He was taken to SrIRarigam from 
Kafici by Periya Nampi at the behest of Ajavaniar who was 
nearing his end, but he could see only the physical frame of 
Ahivantar lying in state. As he looked intently on the whole 
figure and scanned it up and down, he discovered to his 


1. The story is this: Tirumalai Nampi used to bring water for the 
Tirumahcanam (bathing) of the Lord Srinivasa’s image from the 
Papanlsa-tlrtha in the midst of the Tirumalai Hills. It is said 
that one day the Lord Himself relieved him of the arduous task in 
the guise or a youth, calling him 'Tata' or grand-father. 

2. He was bom in the year Pihgala which corresponds to A.D. 1017 
Vide Y atirajd Vaibhavam. 6. 

3. Aiyeogar, S.K. : Sri Ramanujacarya (Natesan & Co., Madras) as 
quoted by Dasgupta 'Vide: A History of Indian Philosophy, VoL 
hi, p.i04), 
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surprue three of the fingers of the right palm of the sage 
remaining closed. He turned round to the assembly there 
and questioned them about the strange sight. But they 
replied that they had never marked that before. Ramanqja 
reflected for a moment and thought that the sight had 
probably signified some unfulfilled ardent wish of the venera¬ 
ble saint. He asked the by-standers if they were aware of 
any specific wishes of the sage expressed to them at any time 
in the course of his religious tnIks with them. He got the 
reply from them that they were not particularly aware of such 
directly, but indirectly they knew that he wished very much 
to see three things perpetuated viz. (i) to convert people 
to the prapaui doctrine of Vaisnavism making them well 
versed in the works of the AJvars in general and the immor¬ 
talization o!' the glory of Nammalvar in particular, (ii) to 
perpetuate the memory of Paracara, the author of the 
Visnu-purdni , and (iii) to write a commentary on the 
Brahma-sutra to bring out the real Visistadvaita sense con¬ 
tained in the stirras. On hearing this, Ramanuja promised 
to fulfil the three great tasks, provided he had the health, 
the grace of the Acarya (Aj ivanlar), and the Divine will. 
It is chronicled that no sooner did he make this promise than 
the three bent fingers of the sage opened out as if to say r 
"Aye”. The whole assembly was witness to this miracle. 
In one voice they declared that the sage’s grace was fully on 
him, the very power and glory would enter into him and 
he was the fit successor to him for the propagation of the 
Faith 


Alavantar died before Ramanuja became Acarya and 
the interval was filled up by Periya Nampi, Tirukkottiyur 
Nampi and other disciples of the late master. One thing 
which facilitated Ramanuja’s advent to, and Acaryaship at, 
Sri Rangam was his embracing the monastic life. The san- 
nyasa order enabled him to dedicate himself wholly to the 
cause of religion and service to humanity. Ramanuja spent 
two years studying the teachings of Alavantar from the 
specialists who had been trained by him. Six of A)avantar’s 
disciples, as already mentioned, had become the spiritual 
teachers of Raminuja and imparted to him the teachings of 
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Alavantar.* While at Kanci Ramanuja became attached to 
Tirukkacci Nampi 6 and learnt from him a few great truths 
communicated to him by Lord Varadaraja Himself. They 
were an answer to six doubts in Ramanuja’s mind. They 
were: “(i) I am the Supreme Truth, the way and the goal; 
(ii) the world of souls is different from Me and depends on 
Me as its source and sustenance; (iii) Prapatti is the only 
way to salvation; (iv) the liberation of My devotees, even 
though they fail to remember Me at the time of death, is 
sure to take place; (v) as soon as My devotees give up their 
bodies, they attain the Supreme Object; (vi) choose Periya 
Nampi for your Acarya.Periya Nampi was Ramanuja’s 
principal Acara who intiated him 7 in the ponca-samskara 


4. Vatuka Nampi, a disciple of Ramanuja, refers to five teachers only. 
(Vide; Ramanuja A ^ tot tar a fa fa nama - stotram, 10). He does not 
refer to Tirumalai Nampi, even though he refers to him later as 
the one under whom he studied RamOyana. But Vedanta Dcsika, 
in his Gnruparampara saram omits Tirukkacci Nampi among the five 
AcSryas, even though he refers to him previously as one from 
whom he learnt six truths. Sri P.B. Annangarachariya accepts 
the latter's view (vide. P urvaedrya p'prabdvam - Ramanuja, pp. 
23-24) (Sri Ramanujan - 198 (Journal). But Swami RSma Krish- 
nananda accepts the former’s view (Vide: Life of Rdmanuja, p.158). 

5. He was anon-brahmin, belonging to the chelti caste and was the 
native of Puviruntavalli near Madras. Even now Tirukkacci 
Nampi’s shrines at Tirupali, Kanci and Puviruntavalli (his own 
native place) are managed by trustees belonging to the chelti 
community only. 

6. Yatirajavaibhavam . 40. 

7. It has been said that he initiated Ramanuja in the name of his 
acarya Alavantar. It has been revealed by Periya Nampi himself 
that Atavamar had placed his sacred feet on his ('Periya Nampi’sj 
head for the sake of Ramanuja and attained Paramapada, as Ramt- 
chandra had done on Bharata’s head when he went to the forest. 
So it may be said that Ajavantar is the direct acarya to Ramanuja 
and Periya Nampi is only the medium. This has been confirmed 
both by Ramanuca-nftrrantati (verse 21) and GUa-bhtisya (Vide: 
Invocatory verse and its commentary in Vedanta Desika's Tat - 
paryu-andrika In appreciation of Ramanuja’s concern for the 
salvation of others as evidenced by his revelation of the Tirumantra 
from the tops of the temple towers at Tirukkottiyur made at the 
risk of hell for himself for disobeying his guru's injuntion, the 
guru Tirukkottiyur Nampi, forgetting all hii anger against the 
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(fivefold Vaisnava rites) and into the esoteric meanings of 
Dvaya Mantra at \Iatur3ntakam by a happy coincidence when 
both of them wanted to meet each other. The initiation was 
done under the holy Vakula tree near the shrine of Kotanta 
Rama, called the Lake Guard {Erikatta Perumal). After 
making eighteen times the journey from Sri Rangam to Tiruk- 
kottiyfir, Ramanuja learnt from Tirukkottiyur Nambi the 
hidden truths of Tiwmantra and Carama-sloka. He learnt 
from Periya nampi the three thousand verses of all the Ajvars 
except Nammalvar and the meaning of the Brahma-surras.* 
The compositions of Nammajvar and of Maturakavi were 
studied by him under Tiruvarankap-perumal Araiyar®. Then 
he acquired from Tirumalaiyantan the meaning of Tiruv&ymoti 
and of the compositions of Tirumahkaiyllvar. 111 The tradition, 
according to Guruparampara , does not refer here to Matura¬ 
kavi or Parakaja’s works. When Ramanuja happened to 
sojourn at Tirupati for a year in the house of Tirumalai 
Nampi (his own maternal uncle), he studied Valmiki Ramdya - 
tta under him and understood many esoteric lessons of the 
first of the Ilihasas. 11 Thus the great six who were the most 
intimate disciples of Ajavantar, became the teachers of 
Ramanuja and taught him many works in the way of tradi¬ 
tional interpretation of the scriptures Trained by each and all 
of them Yatirija (the prince of the sannyaiins, now became, 
as it were, the second manifestation of A|avantiir, for the 
great saint was present in six parts in his own six disciples. 
Now these six parts were made one in the frame of Ramanuja. 
Thus equipped with the knowledge of spiritual truths and the 
sadhanas to mitkri gained from th^ specialists, Ramanuja 


disciple for violation of his command, invested Ramanuja with the 
title of Hmperumanar* and taught him the creed of Vedanta, which 
came to be known to the world as ‘BmperumSnar Darsanam*. 

8. YarirOjavaibhavam . 47. 

9. ibid. 61. 

10. ibid. 62. 

11. There is an idol of Sri Rama even now in the shrine of Tirumala 
Nampi inside the Govindaraja temple at Tirupati; this, it has been 
said, signifies that Ramanuja studied Rumayanom at the feet of 
Tirumalai Nampi. 
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became qualified 10 enter o:i his mission of spreading the gos¬ 
pel of Visistadvaitic Vai§navism and to become a world 
teacher. 

Ramanuja’s studentship was now complete; his spiritual 
greatness was ahead of his intellectualjpowcrs. He then began 
to teach his own disciples Nanimlilvar’s TiruvaymolL But a 
superhuman genius as he was, to the amazement of his disci¬ 
ples, often enough he began to give various new mystic inter¬ 
pretations. During that period, the Tiruvaymoli became very 
popular as a religious treatise and possibly the most important 
work of daily study and recitation among the Vaisnavites. A 
representation was made to Ramanuja through Tirukkurukaip- 
piran Pillan, the son of his uncle, Tirumalai Nampi, to write 
a commentary to Tiruvaymoli . Ramanuja charged Pillan 
himself to do the task with a view to creating an interest in 
the study of the sacred work of the great A|var. Tirukkuru- 
kaip-piran Pillan. as a true disciple of Ramanuja, undertook 
the rather difficult project and composed an authoritative gloss 
on the Tiruvaymoli as taught and expounded by his venera¬ 
ble master Ramanuja. This commentary is known as Arayi- 
rap-pafi (Six Thousand) as it was completed in 6000 granthas . ,a 
His determination of the number of pafis reflects his devotion 
to Lord Visnu whose story is told in 6000 granthas in the 
Visnu-pur3na. This commentary is the earliest and, in some 
respects, the best commentary on the hymns of Nammalvar. 
It was the model on which many compositions were later 
written, particularly in the manipravitla or Sanskrit-Tamil 
mixed style. Thus Ramanuja fulfilled his first vow in the 
preparation of Nammalvai’s name and glory. 18 

Ramanuja is said to have fulfilled his second vow of 
perpetuating Paracara’s name by giving it to the elder son of 
his friend and follower, Kurattalvan, and directed him to 
compose a commentary on the Visttu-sahafranama. Paracara 
Pattar completed the sacred task in compliance with his 


12. According to a principle of Grammar 32 granthas or letters omit¬ 
ting the consonants make one pafi. 

13. Yatirajavaibhavam, 84. 
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masters’s instructions and the commentary is known as 
Bhagavadgunadarpana Ramanuja fulfilled his third vow by 
his magnum opus , the immortal Sri Bhasya 18 , which is an 
authoritative exposition of the Vyasa’s Brahma-sutrd as Sari - 
raka Sdstra in the true sense of the term. He is said to have 
gone as far as Kasmlr in order to copy the Vritti or commen¬ 
tary of Bodhayana which interpreted the Brahma-sutra in the 
Visistadvaita mode It is said that Kurallalvan assisted 
Ramanuja in his writing of Sri Bhasya . In this way the dream 
of Alavanlar to formulate Visistadvaitic Vaisnavism became 
an accomplished fact. But the Gttruparanipara-prapavam of 
Pinpalakiya PerumaJ Jiyar gives a different account of Alavan- 
tar’s wishes viz., (i) Gratefulness to Vyasa and Paracara for 
the help they rendered to the cause of Vaisnavism; 'ii) Deep 
love for Nammajvar; and (iii) Writing a commentary on 
Vyasa’s sutras in the light of Visistadvaita. u The third wish 
of A)avantar was fulfilled by Ramanuja by writing the Sri 
Bhftsya, Vedanta-saro , Vedanta-dipika and Bhagavad-giU f- 
bhasya , 17 The elder son of Kurattalvan was named Paracara 
Patfar by Ramanuja and thus the second wish was fulfilled. 
Siciya Govindap- pcrumal, younger brother of Empar. had a 
son born to him and he was named Parankusa Nampi and thus 
the third was fulfilled. 18 There is some discrepancy, no doubt, 
in this source regarding the order in which the wishes are 
mentioned and are stated to have been fulfilled. Besides, here 
is a reference to the commentary on Tiruvaymoli . 

The works of Ramanuja are as valuable as his life, and 
they were the fulfilment of his promise, as observed above, to 
carry out the message of Alavantar to systematise the whole 
teaching of Visistadvaita in its metaphysical, moral and 
mystical aspects. His reputation was mainly due to the syste¬ 
matisation of the contributions of the earlier writers to his 
system and his own invaluable contribution to the cardinal 


14. ibid. 80. 

15. ibid. 72. 

16. G.P.P. p. 104. • 

17. ibid. p. 140. 

18. ihid. p. 145. cf. Urtama Nampi‘s Laksnu-ktivya 
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doctrines of the system. He is known as the author of seven 
works viz., Vedanta-sahgraha , Sri Bhasya , Vedanta-dipa , 
Veddnta-sara. Nitya , Bhagavadgita-bhasya and Gadyatraya. 
Of these, the earliest one was the Veddrtha-sahgraha which is 
in the form of lectures delivered by him in front of the Lord 
Srinivasa, the presiding deity of the Tirumalai Hills. This 
is an elaborate essay on the teachings of the principal Upatti- 
sadSj in which he analyses the defects of the systems of San¬ 
kara, Bhaskara and Yadavaprakasa and harmonises the appa¬ 
rently conflicting texts of the Upanisads by his foundational 
principles of sarira-sariri relation. His magnum opus , the 
immortal Sri Bhasya , is an authoritative exposition of Vedanta - 
sutras. In this work the Visistadvaita philosophy is expounded, 
ft is less intellectual and more emotional than the philosophy 
of Sankara. While Sankara taught idealism, Ramanuja is an 
advocate of realism. While the former is for a pantheistic 
neuter Brahman, the latter advocates a personal deily possess¬ 
ed of all auspicious attributes and capable of granting salva¬ 
tion to devotees in reward for their devotion. The individua¬ 
lity of the jiva is preserved in the Ramanuja’s system even 
after ntoksa while it is lost in Brahman according to Advaitla. 
The Veddntc-dipa is a brief commentary on the Brahma-sutrns. 
In the introductory verse, after prayer ( mahgala-sfoka ), 
Ramanuja states that following the path shown by the precep¬ 
tors, he is illumining the subject matter of the Vedanta as it is 
available in the words used in the Brahma-sutros. This 
approach perhaps suggested to the author the title Vedcinta-dipa 
for this work The scope and nature of the Visistadvaita 
system are given at the outset in a highly illuminating passage. 
The Vedanta-sdra is also a concise commentary on the 
Brahnia-sufras. After the invocatory song, the author states 
that he is presenting the quintessence of Vedanta , through the 
Grace of the Supreme Person. After explaining the meaning 
of the first sutra , Ramanuja gives a brief survey of the 
Visistadvaita system by citing the relevant Sutras and upani - 
sadic authorities in the proper context. In another prose 
work called Nitya Ramanuja elaborates the ideal of the daily 
life of a true paramaikantin and lays the procedure for wor¬ 
shipping the Lord. 
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The Gadyatraya and ihe Bhagavadgifa-bhasya deserve 
separate treatment since they contain the quintessence of 
prapatti , the most important dogma of Vaisnavism. The 
former is a work in prose which consists of three divisions or 
independent pieces called SaranSgati-gadya or Prthu-gadya , 
Sri Ranga-gadya and Vaikuntha-gadya. The first mentioned 
work begins with the self-surrender made to Laksmi who is 
considered to be the mother of all, the refugee for the desti¬ 
tutes. The author then makes the offering of the self at the 
Feet of the Lord. He addresses the Lord in such of those 
epithets which speak of this glory as the only refuge for the 
individual selves. In the Sri Ranga-gadya , Ramanuja 
requests the Lord of Sri Ranga to enable him to serve Him 
for all times. He takes refuge under the Lord. The 
Vaikuntha-gadya is a rapturous outpouring on the transcen¬ 
dental beauty and bliss of Vaikuntha. The author directs 
every individual to surrender himself to the Lord. Having 
done that, he has to constantly think and ponder over it in 
order to better his own future. He shall pray to the Lord in 
Vaikuntha and shall attend on Him. He shall mediate with 
the Lord's Feet placed on his head and live in peace. The five 
limbs of the act of self-surrender, the greatness of the Lord 
and the need to acquire the spirit of self-surrender and all 
other matters are dealt with in this Gadyatraya . 

The BhagavadgilS-hhasya is a development of the 
Gitdrtha-sahgraha of AJavantar and explains the building up 
of bhakti and constructs a ladder as it were from the world of 
prakfti to the realm of Purusottama . Ramanuja opens his 
commentary with a reference to his concept of duty. 
Brahman has no defects and is an ocean of merits. He is the 
Lord of Laksmi. He is beyond the reach of speach and mind. 
He is Narayana. He is the creator of all. He descends to the 
world and being worshipped by the peoples rewards them with 
the fourfold results. Under the pretext of relieving the earth 
of its undue burden, He comes down and becomes visible to 
the mortal eyes. His acts are captivating to the minds of all 
people, high and low. He makes many people very pious. 
Under the pretext of inducing Arjummo fight. He taught the 
course of devotion as the means for obtaining the highest pur- 
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suit in life. This course is dealt with in the Vedanta and is to 
be developed through knowledge and acts. Devotees of God 
have their minds fixed on Him, could not live without Him, 
and they talk to each other about the qualities and delightful 
deeds of God of which they had personal experience. 19 The 
Bhagavad-gita is an authoritative text on self-surrender. All 
these great works are ever-enduring monuments of 
Ramanuja’s synthetic genius. 

While learning the significant meanings of the compo¬ 
sition of the Aivars, Ramanuja is said to have suggested 
better and different interpretations improving upon those of 
Tirumalaiyantan He is said to have averred that Yamuna’s 
interpretation was the same as that which was given by him. 
Tirumalaiyan$an could not get reconciled at this, as he was a 
direct disciple of Yamuna, from whom he learnt the inter¬ 
pretation of Nammalvir’s compositions. Tirukkottiyur 
Nampi, who came to mediate between the two, agreed with 
Ramanuja’s interpretation and recognized it to be that which 
was offered by Yamuna. 20 For instance, there is a passage in 
the Nalayiram in which Nammalvar treats himself as a be¬ 
loved of the Lord (Parahkusa Nayaki) and conveys a message 
to Him through the stark to the effect that she is pining out 
of love for Him. The Lord is referred to as Vamana and the 
word ‘ kalvan * (thief) is used in the text. Tirumalaiyantan 
interpreted this word as 4 voncakan ’ (cheat) meaning thereby 
that Vamana deceived Bali by assuming a huge form and 
measuring everything as though belonging to Him. Ramanuja 
did not approve of the sense of cheat for the word but ex¬ 
plained it as meaning one who thought of doing one thing but 
did something else.- 1 

The first decad of the second centum is devoted to an 
appeal to the Lord for refuge. There is the element of bridal 
mysticism in this. Yamuna states that the devotee who is a 
beloved to the Lord has languished losing all her usual lustre 


19. Bh. G. 10:9. 

20. G.P. pp. 124, 125. 

21. Jtu on TVM, 1.4: i. 
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and cannot also cry aloud. The Alvar Nayaki asks how long 
He would be teasing her, treating her as though she were His 
enemy and hoping to get delight at the destruction of such an 
enemy. Ramanuja says that even enemies would show their 
compassion on those who are distressed. There is no enmity, 
really speaking, between the devotee and the Lord. The Lord 
is more cruel to the devotee than He would be to His enemy. aj 
While interpreting a ver^e 2 " Yamuna explained that He pro¬ 
duced in Lhe devotee the knowledge of his relation to Him at a 
time when he was not wise and later produced for him a body 
which would destroy that knowledge. Ramanuja, hearing this 
interpretation, refers to the verses which precede and follow 
this and declares that they refer to the feeling of delight that 
the devotee has for the kind things he has received from God 
and so this verse cannot be interpreted in the context to mean 
grief and disappointment which the devotee is said to be 
experiencing. The better interpretation must therefore, says 
Ramanuja, be that the Lord had shown His afFection by 
providing His devotee with the spirit of service even when he 
was not grown wise. In the case of the verse, TVM. 3.3: 6, 
Yamuna interprets that if the word ‘ namah ’ is uttered with 
reference to the Lord of Venkatam, all the deeds done with 
the help of the body would get destroyed. Ramanuja 
remarked that the deeds already done and those which are 
likely to be done in the future would also get destroyed.' 11 
While interpreting the phrase *pukalum poru-patai* in the 
verse, TVM. 8.9: 3, Yamuna says that the divine weapons of 
the Lord would sing His praise. Ramanuja interptets it that 
the enemies too would praise the Lord Who has the weapons 
with Him. The last line of the verse, TVM. 9 5: 10, accord¬ 
ing to Yamuna’s interpretation, means that the devotee feels 
despondent unable to join the Lord, and intending to die 
wishes the country to become happy and flourishing. But 
Ramanuja, interpreting it in a different way, says that the 
devotee wishes that the country is to be spared the torments 


22. ibid. 2.1 

23. ibid on TVM. 2.3: 3. 

24. cf. T.Pv. 5. (last line). 
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which he was made to endure. 25 While interpreting the hymn, 
TVM. 1.2, Yamuna took this as dealing with the doctrine of 
self-surrender Tirumalaiyantan taught this to Ramanuja 
who, after writing out the Sri Bhasya, interprets this as con¬ 
veying the doctorine of devotion. How far could this inter¬ 
pretation become acceptable has been discussed in the 
previous chapter. Again with reference to TVM. 3.7, 
Ramanuja lays stress on the need to be in contact with the 
devotees of God and remarks that this has been dealt wilh in 
the hymn under reference. §atrughna is stated by Ramanuja 
to have put into practice the contents of TVM. 3.7. and TVM. 
8.10. Moreover, Ramanuja is said to have witnessed the reci¬ 
tation of a hymn in Tiruvdymoli with gesticulations by Tiru- 
varankap-peruma) Araiyar," and enjoyed it keenly. 

That Ramanuja was much influenced by the compo¬ 
sitions of the Alvars and that his way of life was shaped by 
the teachings of the Alvars arc amply borne out by the 
copious references which are contained in the Ramanuca - 
nurrantati . Nammajvar’s compositions played a significant 
role in enabling Ramanuja to build the religious system of 
Vaisnavism. They sing the greatness of the innumerable 
auspicious qualities of Visnu Ramanuja therefore bowed to 
the feet of thi> Ajvar and lived a glorious life through his 
dependence on this Alvar. 27 Nammalvar’s compositions 
represented to him prosperity of this world and of Vaikuntha. 
parents and the Lord, nay everything for him." Ramanuja 
demonstrated through his teachings that this is the Truth. 21 
He would be constantly thinking of Nathamuni who set the 
Tiruvdymoli to music.* 10 He enshrined that Tamil Veda in the 
temple of his devotion which means that he treasured it very 


25. For similar references see 7 /h on 2.3; 1; 2.5:1; 2.9:8; 2 10: 4; 
5.1:9, 5.2: 6: 6.1: 10; 7.2: 10; 7.9; 1; 9 4 3 etc. 

26. hn on TVM 5.2. For further similar instances vide hit on TVM. 
8.7:3; 9.7:5, 9 81 

27. R.N. 1. 

28. Stotraratna , 5. 

29 R.N. 19. 

30 ibid. 20. 
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highly and his devotion assumed a definite and refined shape 
by this composition.* 1 The compositions of Nammalvar 
challenged, countered and suppressed the preachings of the 
six schools of thought. Ramanuja unterstood this significant 
contribution made by the Tiruxaymoli M The Vedas and the 
compositions of Parahkusa flourished through the work of 
Ramanuja. 1 * Ramanuja’s contribution to the propagation of 
the importance of Tiruvdymoli is poetically described by 
Amutanar. The venerable saint’s presence is felt wherever 
the jranis perform their yoga , wherever the musical notes of 
Tiruvaymoli arc heard, and wherever the Lord with Laksmi in 
his chest takes His abode. 14 

Amutanar speaks then of Ramanuja’s indebtedness to 
Tirumahkaiyajvar. Ramanuja did not even care to think of 
people who were not devoted to the Lord at Sri Rahgarn and 
was ever devoted to the feet of Tirumnkaiyalvar, 51 who 
composed hymns in praise of the Lord at Tirukkannamankai. 36 
He acquired his strong skill in disputation by his deep study 
and realization of what this AJvar taught in his musical compo¬ 
sitions This must be a reference to his Peria-tirumoli . This 
Alvar is referred to as learned in arts which may include 
sSstras also. 31 

Ramanuja cheiiahed the composition of Poykaiyar 
who liL a lamp for dispelling ignorance in the world; 18 and of 
Putattar for dispelling the internal darkness 3 * He was ever 
praising the feet of Peyajvar who was an eminent Tamil 
scholar and who visualized the Lord with Laksmi 10 He was 


31. ibid. 29. 

32. ibid. 46. 

33. ibid. 54 

34. ibid. 60. 

35. ibid 2. 

36. ibid. 17. 

37. ibid. 88 

38. *bid. 8. 

39. ibid. 9. 

40. ibid. 10 
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even bowing to the feet of Tiruppanajvar 11 and had his heart 
occupied by the feet of Tirumalicaiyalvar.'- He does not have 
liking for anything but the feet of Tontaratip-potiyajvar, 
who offered garlands to the Lord Ranganatha ai d composed 
two poems which are equal to Vedas 13 He praises the feet 
of the elders who sing the hymns of Kulacekaralvar." The 
mind of the saint fixes in the feet of Periyahar who offered 
benediction ( mahgaldsasana) to the Lord cn account of his 
undying immense whirlpool of love. 1, Ramanuja lives and 
is ever dependent upon the grace of Antat who offered the 
garland to Lord Ranganatha after wearing it herself. 1 ’ 1 

It is said that Ramanuja recited Pali<fn{u the hymn of 
Periyalvar when he went to offer his services to Ranganatha, 
Srinivasa, Varadaiaja and Selvap-piJJai at Sri Rahgam, 47 
Tirumalai/ 8 Kifici* 9 and Tirunarayanapuranr 0 respectively. 
He is said to have taught th: tfalayiram to Arulalap-peruraal 
Emperumanar who was Yajfiamurti, an Advaitin, and who 
assumed this name after he became a Vaisnavite and disciple 
of Ramanuja bearing this name; 11 

Anantalvan, one of the disciples of Ramanuja, speaks 
of him as ever cherishing the Tamil Veda composed by 
Nammajvar.'- Paracara Paftar speaks of Nammalvar as 
the mother who delivered the ‘Thousand verses* and Ramanuja 
was the foster-mother who gave milk to them, which shows 


41. ibid 11. 

42. ibid. 12. 

43. ibid. 13. 

44. ibid. 14. 

45. ibid. 15. 

46. ibid. 16. 

47. G.P.p 114. 

48. ibid. p. 134. 

49. ibid. p. 131. 

50. ibid. p. 163. 

51. ibid. 129. 

52. Vide: A verse beginning with word* l Eynta peruiiklrti' composed 
by him in praise of Ramanuja. 
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that Ramanuja was responsible for the propagation of 
Tiruvdymoli ;,a It is also said that what Nammalvar composed 
was cherished in the heart by Ramanuja/* 1 

Ramanuja composed 'taniyans' for the compositions 
of some Alvars. In the verse composed for Kulacekaralvar's 
Perumal-tirumoli, he addresses a parrot to come near him 
to take the nectar which he would be offering to it. The 
nectar is uttering the name of Kulacekarajvar, the powerful 
king of the Ceras. attractive to damsels, who would sing the 
praise of the Lord at Sri Rahgam. r,r * Evidently he means that 
the parrot could easily repeat the word 1 rahga 1 as it is 
generally found to do so and with ease repeat also the word 
'kulacekarar*. This may be taken to be a reference to the 
verse in praise of this Alvar according to which there is the 
loud announcement of undertaking pilgrimage to Sri Rangam 
made daily in his city. 8 To the Periya-tirumoli of Tiru- 
mankaiyalvar Ramanuja composed a ^aniyan* 7 ' 1 which wishes 
a long life for the Alvar who was the god of Death for others 
who were opponents of the Alvar in spiritual matters and 
political matters as well. The A^var who removed the evil 
effects of the Kali age shall live long. He who was the king 
of Kuraiyalur the region which he ruled over, may live long. 
May the Ajvar jive long who obtained iniiiation in the sacred 
mantra from the Lord Himself on the point of his sword 
at Him to deprive the latter of His possessions/ 8 His 
place is called Tirumankai and so he is referred to as the 
ruler of that place. May the big and shining weapon of the 
person who was pure live long with him. In the * taniyan 1 
for the Nammajvar’s Periya-tiruvantStr 8 Ramanuja addresses 

53. Vide Pajtar’s * taniyan 9 biginning with the words ' Van tikalum \ 

54. Vide his ‘ taniyan ' beginning with the words * tHatanuttektikkinja * 

55. This veneb;gins with the words ‘innamutam ui taken 9 . 

56. This refers to the Sanskrit verse beginning with the words 
'ghusyateyasya nagare \ This is a verse in praise of Kulacekarar 
recited at the beginning of Muk undo mala , a lyrical poem composed 
by Kulacekarar in praise of Visnu. 

57. It begins with the words ‘VQli paraktiknj' . 

58. For this incident vide G.V p. 50. # 

59. This begins with the words 'muntnrra nonce' 
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his mind which generally goes in advance at the object that 
is sought to be obtained, to utter the name of Nammajvar. 
He asks it to take interest in him to represent to the Ajvar 
liis miserable condition and bless him, after bowing to the 
Alvar. The mind shall freely praise the Alvar who is the 
lord of Kurukur which is encircled with groves of sandalwood 
trees having the flow of honey and has nearby the river 
Tamraparani. 

The four thousand verses of the Alvars deal in the main 
with the exploits of Visnu in His divine descent (avatara) 
and with the area form enshrined in the temples. Much of 
the matter which has philosophical significance is contained 
mostly in the compositions of Nammajvar. On the whole, 
all the verses, with some notable exceptions, are addressed 
directly to the deities concerned. The Sri-Bhasya, ihe 
Vedctnta-sara , and the Vedanta-dipa which deal with materials 
which bear philosophical import do not appear to have been 
much influenced by the compositions of the AJvars, The 
Gita bhftsya and the Gadyatraya , the latter in particular, bear 
ample testimony to the influence of the Nalayiram. Ramanuja 
addresses God, in the Saranftgati-gadya eo as mother, father, 
relation, as preceptor, learning, wealth and everything else. 
This has the influence of the passage of Nammajvar which 
states that the Lord is the father and mother of the world 
and also for him.* 1 In the Sri-Bhasya, Ramanuja explains 
the meining of the words 1 existent 1 and 'non-existenl\ 
4 Existence' means that the thing which is said to exist has 
name and form while "non-existence 1 when applied to it 
implies its subtle status and does not mean its non exis¬ 
tence 8J This shows the influence of Nammalvar’s verse"* 
which means that God is in subtle form when He is said not 
to exist, and to exist in the gross form. God is referred to 


60. S.G. 174. 

61. TVM. 1 10: 6; cT ibid. 2.3: 2 where God is equated with life; 2 6: 10 
with time also and 5.7: 7. There ia a passage in the Sri-Vafkuu/Jta- 
gadya similar to this. Vide p. 180. 

62. S.B2.1: 18. 

63. TVM. 1.1; 9. 
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by Ramanuja to possess features which are distinct from 
those of everything else. 01 Nammajvar influenced Ramanuja 
here though his description of God as being different from 
soul and matter' 3 " In his Bhagavad-gttQa-bhasya Ramanuja’s 
reference to God as the form of knowledge and bliss fifi points 
to its indebtedness to the composition of Nammajvar. el God 
is of the nature of knowledge and His nature is immeasurable 
or could no! be gauged. 011 The same sense is conveyed by a 
passage from Periya-tirumoli .' 19 Tirumankaiyajvar refers to 
God as ' Samiyappan ’ 7 " which means that God is protector 
and this could perhaps have influenced Ramanuja's idea of 
God as bent only on protecting the world. 71 Ramanuja’s 
reference to NIJa as the consort of Visnu 73 bears the influence 
of the Ndlayiram which mentions Nappinnaip-piratti who is 
identified with Nila* 73 

Antaj describes how she worshipped the Lord at Tiru- 
maliruKcolai. She offered butter and a preparation of rice 
cooked with jaggery in a hundred big vessels each 74 . On 
realizing the significance of this verse Ramanuja went to 
Tirumaliruncolai and made the offerings to the Deity as 
Antaj described and then visited Srivillip-puttHr to worship 
Anti). Antaj was much pleased with the way in which 
Ramanuja carried out what she wrote, and conferred on him 
the name ‘Nam Koil Annan’ which means that she treated 
Ramanuja as her elder-brother residing at Koil (Sri Rangam). 
He behaved thus like her elder-brother in fulfilling her 


44. S.G. p. 174. 

65. TVM. 1.2:4. * 

66 Bh G.B. P.l (Introduction). 

67. TVM. 10.10: 10; 1.1:2; 9.2: 3; 10.10: 10. 

68. Bh. G.B. p.l (Introduction). 

69. Peri. Tm. 3.8; l. 

70. ibid. 2.2: 7. 

71. Benedictory verse in the S.B 

72. S.G. p. 174. 

73. T.Pv. 20. 

74. Nac. Tm. 9: 6. 
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cherished desire. 7 * Ramanuja was so much fascinated by 
a verse of Antal’s Tiruppdvai 7fl that he came to be called 
‘Tiruppivai jiyar’. 77 

Andhra-purna (Vatuka Nampi), one of the disciples of 
Ramanuja, refers to his preceptor as one who knew the 
essence of the two Vedantas™ one of them being based on 
the Upanisads and the other on Nammalvar’s Tiruvfiymoli . 
This shows that not only was the composition of Nammajvar 
treated as one of the two Vedantas , but Ramanuja was profi¬ 
cient in both, though he did not write himself any treatise 
on the compositions of Nammalvar. From other references 
in the other works of Vatuka Nampi, it is found that during the 
period of Ramanuja, a festival was conducted at Sri Rangam 
for the compositions of Nammalvar. This had to be given up 
owing to external pressure when Ramanuja was away from 
Sri Rangam to escape persecution at the hands of Kulottunka. 
On his return to Sri Rangam he revived this festival by instal¬ 
ling the idol of Namma)var. 7 “ The festival was conducted 
for twenty days and was called Adhyayana festival.* 0 He then 
admitted after approval Ramanacanurrantati composed in his 
honour by Tiruvarahkattamutauar as part of the Four 
Thousand verses of the Ajvars. Then he installed the idols 
of other Alvars and Antal in the temple at Sri Rangam/ 1 

Such was Ramanuja’s interest in the Naldyiram and 
its propagation that he came to be placed on an equal footing 
with the A^ars. Hence his name is mentioned along with 
the names of Ajvars in a ‘ taniyon ’ which begins with the 


75. G.P. p.167; Andhra-purna’s Ramanuja AUdttra&atanUmQ stotra , 
26; Yatirdjavaibhavam, 106. Anta] is therefore referred to Perum - 
puttur maimnikkup-plnnanal (AppiMai’s l VaIit-tirunamam\ 12). 

76. T.Pv. 18. 

77. Owing to intense interest in the poem he came to be known by 
convention as Tiruppavai Jiyar. 

78. Ramanuja Astotlrafatanamaitotra. 6. 

79. Yatirajavaibhavam, 104. 

80. ibid. 105. 

81. ibid. 106. 
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words bhutam sarasca V* Vedanta Desika aptly included in 
his Pirapama-caram y a verse in praise of this synoptic philo¬ 
sopher mentioning the Ramdnuca-rturrantSti of Amutaijar/ 5 
In another verse too, the name of the saint occurs along with 
those of other Alvars/' He is really ‘ufaiyavar or the owner 
of the two worlds and this truth expresses the Srivaisnava 
loyalty to the great acarya and their living faith in him as 
the preceptor that holds the keys of earth and heaven. In 
brief “he was not merely the representative of his age but 
a philosopher for all time who combined in himself the pro¬ 
fundity of a thinker and the humility of a saint With his 
magnetic personality, encyclopaedic knowledge and brilliant 
powers of exposition, he summed up in his long life all that 
was good in the known past, namely, the heart of Buddha, 
the head of Sankara and the apostolic fervour of the Semitic 
religions. Even after ten centuries of his passing away, 
the dynamic influence of bhakti that was created in his life¬ 
time is not only not exhausted, but is ever on the increase."" 5 


82. The Sanskrit verse was composed by Paracara Pattar. It is recited 
before the recitation of any part of NBlayiram is undertaken. 

83. T.P. 380. 

84. ibid. 383. 

85. The Philosophy of Visistadvaita, p. 519. 



Chapter XXIX 


THE ALVARS AND THE FOLLOWERS OF RAMANUJA 


Ramanuja, at the close of his career, devoted his main 
attention to the consolidation of his missionary work. He 
remained at Sri Rangam and organised temple worship on 
the basis of Vaisnavite Agamas and made the hymns of the 
Alvars part and parcel of daily whorship in the temples. 
The steps which Ramanuja took in order to popularise his 
teachings indicate that he was as great a practical organizer 
as he was a synoptic thinker. He divided the Vaisnavite 
world into a number of Acaryic dioceses, and appointed 
pious householders who were his disciples as heads, or 
simhasanadhipciiis as they were called, to popularise Vaisnavism 
and Visistadvaita. These spiritual leaders took up the task 
of teaching the Vaisnavite religion and philosophy in the 
villages and homes throughout the length and breadth of this 
holy land. 

( 7 ) The followers of Ramanuja 

KORATTALVAN: Ramanuja had, during his life time, in 
Kurattalvan, a comrade, scholar and a disciple deeply 
devoted to him, who was also known as Sri Vatsanka misra. 
He became a disciple of Ramanuja when the latter assumed 
the ascetic order of life and was living at Kanci 1 and studied 
vedftnia under him. s He assisted Ramanuja in writing the 
Sri Bhasya \ According to one version he accompanied 
Ramanuja to Kasmir and studied BodhUyana-vftd , a gloss 
on the Brahma-sutras which was available only there. He 
committed the whole Vrtti to memory when the authorities 
in charge of the manuscript did not permit Ramanuja to 
take it with him. He helped Ramanuja in writing the Sri 

1. GP p.109. 

2. ibid. p.111. 

3. ibid. pp. 139 and 140* 
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Bhasya by reciting the relevant passages of the Vftli.* When 
Ramanuja was ordered by Kulottunka to appear before him 
and admit diva’s supremacy, Kiirattalvan apprehended 
insecurity to Ramanuja's person through persecution at the 
hands of the king. He had his plainclothes exchanged for 
the ascetic robes of Ramanuja and appeared before the king 
and had to lose his eyes when he was not able to create convic¬ 
tion in favour of Visnu in the mind of the king who refused 
to be convinced. His devotion to the Lord was such that 
he was able to visualise the divine vision of Lord Varadaraja 
at Kanci and describe Him to Ramanuja/’ 

KurattfUvan wrote Pancastciva which comprises (i) Sri 
Vaikunthastava, (ii) Atimanusastava, (iii) Sundarabahustava , 
(iv) Varadardjcista\a> and (v) Sristava which are respectively 
in praise of the Lord in Vaikuntha, the supreme exploits of 
the Lord, Sri Sundararaja in Tirumiliruncolai, Si I Varadaraja 
in Kanci and Goddess Laksmi. His devotion to Namma}var 
is revealed in his reference to the feet of the Ajvar as adorning 
the heads of people who are proficient in the three Vedas 
It is treated as the eternal wealth belonging to the enlightened 
people and as the holy refuge for people who are without shel¬ 
ter.' 1 The A}var is fancied to be the boundless ocean which is 
filled with the sweet water of devotion that is animated by his 
marvellous compositions rich in love for God. This ocean 
is a treasure house containing the gems in the form of 
meanings of the Veda and is the divine abode for Visnu. 4 5 * 7 8 
These two passages show that the compositions of the A]var 
arc the Vedas themselves and are held in great respect by 
those who are proficient in the Vedas . The holy Feet of Sri 
Ranganatha are described to dwell in the mind of the holy 
saint Sa^hakopa and as immersed in the devotion of the 
Alvar.* The kinnara women set the compositions of Satha- 
kopa to the appropriate svaras , and sentiments, and began 


4. ibid, p.140. 

5. ibid, pp.116, 150. 

6 Vaikunthastava, 2. 

7. ibid. 3. 

8. Atimamtsastava, 3. 
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to sing them in the slopes of the hills at Tirumaliruncolti. 
At this, even the stones in the hills melted. 9 Kurattalvan 
finds no difference between the presentations of Visnu in 
arcs form in several sacred shrines. For instance, Kallalakar, 
in this shrine is identified with Sri Ranganatha 10 and §ri 
Srinivasa, 11 and Sri Varadaraja 1 * and also with the Deity 
reclining in the milky ocean. 13 This concept of the Deity 
is peculiarly Vaisnavite in its nature and is found evolved 
out of the similar treatment found in the compositions of the 
Alvars. 14 He asks Sri Varadaraja which place His Lotus- 
Feet find most comfortable, from among the four - the heart 
of the people, the Upanisad , head of Sathakopa and Hasti- 
giri (at Kanci). 1 -’ He appeals to Sri Varadaraja for His 
Grace, as he had taken shelter under Ramanuja, a lamp 
for the family of Yamunamuni who came in the line of 
Nathamuni. Nathamuni was a member of the family of 
Sathakopa who was a servant of Laksmi and £ri Varadaraja. 
Here Kurattalvan means that Nathamuni was the spiritual 
descendant of Sathaknpa. ,R 

Kiiratlajvan composed two taniyans'~ in praise of the 
perceptors and Ramanuja and one 18 for recitation before 
Periya-tirumoli is taken up for singing. The latter tells us 
that the compositions of Tirumankaiyalvar contain the five 
features of Tamil poetry, namely, eluttu, col , poruf, ydppu and 
ani. They would act on the systems of others like fire on 
cotton wool. They are like lamps dispelling the internal 


9. Siind(trabaliustava y 12. 

10. ibid. 119. 

11. ibid. 117. 

12. ibid. 118, 126 and 127. 

13. ibid. 119. 

14 cf. M. Tv. 76, 77; Mu. Tv. 61, 62. 

15. Varadarajastava> 59. 

16. ibid. 102. 

17. Both arc in Sanskrit. One of them begins with the words *Lakfnii - 
nathasa/ndranibham* and the other with 'Ydniiyamacyfita', 

IS, This is in Tamil and begins with the wofds 'Neticitkku lrut\ 
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darkness and are nectar to counteract the effects of the poison 
of lif$ in this world. 


The works of Alvin show the extent to which he was 
inspired by the works of earlier writers belonging to Vaisna- 
visara. The existence of the entire world is dependent on 
the will of God/ 5 and could not be changed or cancelled by 
anyone. 2 * That the devotees of God are to be worshipped 
with fervour g;is emphasis in the works of the Alvars-' and 
this influenced Kurjtia|van in describing the devotees of 
God as ever wishing to be subordinates to other devotees. 
It is said here that such people are in fact the deities for this 
devoted soul.- 2 There is reference to the four-fold vynha 
doctrine with th-‘ six qualities present in Vasudeva and two 
each among the other three. 2n The path of self-surrender 
is the course to be adopted by the selves who wish to get 
moksa , 2 ' The Lord has nothing to be sought after. Creation, 
maintenance and destruction of the world take place at His 
free will. He descends down to the earth to mingle freely 
with His devotees who are in various kinds of families. 2 * 
All the positions held by an individual are the results of the 
serving of God.‘ ir The Lord dispenses justice to the devotees, 
creates the worlds and protects them only to please Laksmi. 27 
The significance of area is revealed in Ajvan's describing the 
Feet of §ri Kallalakar as fascinating with shanks appearing 
like the lotus stalks, the Feet resembling the lotuses kept 
upside down. 20 Such charming descriptions of ared form 


19. £ri Vaikunthastava , 36. 

20. ibid. 55. 

21. 1. Tv 43; Nan. Tv 91 

22. Atimanusastava, 77 cT. Periyal. Tm. 4. 4: 10; TVM. 3. 7; 8. 10: 10. 

23 Yaradara jastavn, 16. 

24. ibid. 84. 92. 

25. ibid 64. 

26. ibid. 81. 

27. SrJstava. 1, 8. 

? 8 . Sundara hahu s tava , 61 . 



XXIX ] THE ALVARS AND THE FOLLOWERS OF RAMANUJA ^41 

abound in Sundarabnhustava?* Sri Vaikunthastava*" and 
Varadarajastavd '. Kuraitalvan was in no small measure 
indebted lo Yamuna’s $tdtraratna. y: 

AnANTALVA^: Among the disciples of Ramanuja, Anan- 
tajvan received instructions from his preceptor and went to 
Tirumalai Hills and dedicated Himself to the service of 
Lord Srinivasa. He maintained a flower garden for the Lord 
and was arranging for the daily offering of garlands to the 
Lord. In a taniyan composed by him and sung when the 
Tiruvsymoli is taken up for recitation, he offers his respects 
to the great Ramauja for making his mind steady for the study 
of that sacred work, the Tamil Veda ™ 

MUTALlYANTAjsi: Mutaliyantan, also known as Dasaralhi, 
was the nephew and disciple of Ramanuja. He composed 
a taniyan" to be sung before Mutal-tiruvantati is taken up 
for recitation. I his verse says that Poykaiyalvar was born 
in the town of Kanci which was surrounded by groves of the 
Ketaki (plant with sword-like leaves) plants. This Alvar 
was the best among the poets. He composed an AntdO in a 
hundred verses of fine Tamil in order to make the devotees of 
the Lord live peacefully. Or, it can mean that they could 
get life in Vaikuntha. He explained to Empar, the cousin of 
Ramanuja that in the verse, TVM 2.9: 2, Nammalvar 
requests God to put him in the path of devotion ( bhakti ), 
that is, to help him in being devoted to Him. He says that 
he could not himself adopt it. Mutaliyantan says that if 
one had fallen into a well, it would be better if two persons, 
instead of one, lift up that person 11 It seems that the Alvar 

29. cf ibid. 37 to 53. 

30. cf. £rl Vaikunthastava. 67 lo 74. 

31. cf. Varudarajastavci t 21 to 46. 

32. cf. Stotraratna, 29 to 44. 

33. This verse begins with Eynta perunklrtti'. The Sundapalaiyam 
edaion attributes this verse to the authorship of Tirukkurukaip- 
piranpiUan, The Itu on TVM 5. 3: 11 contains a reference to his 
view on the interpretation of this verse. 

34 This begins with the words ‘ Kaitaiccr\ 

35. hit on TVM. 2. 9: 2. 
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means that LaksmI and Narayana should lift him up from 
bondage. This could be taken as a proof to show that 
Lal^mi and Narayana together represent Brahman 

KITAMPI ACCAfsl: Kitampi Accan, 3 * also called Prana- 
larttihara (of Atreya gotra), looked after the work of preparing 
and serving food to Ramanuja. His proficiency in Vedanta 
was such that he was conferred the title of * Vedanta Udayana' 
by his preceptor Rlmanuja 37 His taniyan for Nanimajvar’s 
'Jiruviruttam** says that people come out of the womb of their 
mother and fall into the deep pit of sensual love (kama). 
Then they become old. The author calls upon these people 
to recite a portion of the Tiruvirutlam of Nammalvar so that 
what they should get would not be obstructed and they could 
live in the Vaikuntha. 

YAJ^AMOrtti : Yajnamurtti, an Advaita scholar, challen¬ 
ged Ramanuja for a debate which took place for eighteen days 
at the end of which he was defeated and became a disciple of 
Ramanuja. He entered the order of the ascetics with the name 
Arulalapperumal Emperumanar. He learnt from Ramanuja 
the Four Thousand verses of the Alvars / 9 He composed a 
taniyan i0 for Nammalvar’s Tiruvdciriyam where he says that 
the Alvar was born in Lhe world for uplifting the suffering 
humanity and in the aciriyappd mode, he explained the intricate 
meaning of the Sastras which would not otherwise be known . 11 
He wrote two works called Jndnasaram and Prameyasdram • 
The former, 1 * which is in forty verses in Tamil, deals with 

36. He was born in the year Hevilampi corresponding to 1058 a.d 
T he word * Kitampi ’ is the corrupt form of (lie word * ghatambu' 
which means water (ambit) kept or brought in a jar {ghata) Prana- 
tarttihara, the disciple of Ramanuja, was asked by Tirukkottiyur 
Nampi to be in charge of serving food to Ramanuja. He used to 
take water in the jar for him and hence was known as ' ghatambu'. 

37. G.P. p.193. 

38. This verse begins with the phrase 'karuvirutta'. 

39. G.P. pp.127 to 129. 

40. The verse begins with lhe word ‘Kaciniydr*. 

41. His interpretations arc cited in Itu on TVM. 8 1: 6. 

42. This is printed with the commentary by Manavajamaniunikaj. 
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the doctrine of self-surrender, greatness of Acarya and the 
need to render service to God. Any utterence by a devotee of 
God shall be held as authentic, irrespective of nature. The 
latter work' 3 deals with the import of the Tirumantiram . t 

VANKIPURATTU NAMPI: He was a disciple of Ramanuja, 
and is mentioned as the author of a Nitya t a work dealing 
with the daily routine life of a Vaisnavite. This work, which 
it now lost, jequires a man to follow the Pancaratra mode of 
life and worship Hari. n Thus shaping one’s life, one would 
not suffer at all/" His remarks on some of the passages in 
the Tiruvaymoli are referred to in (he Jtu ,li He declared 
that arthapancaka is the matter dealt with in the Vedas and 
Tiruvaymoli / 7 

PILLAi TIKUNARAIYUR ARA1YAR : He was a disciple of 
Ramanuja who composed two taniyans for the two Matats 
of Tirumankaiyalvir. The one 4 * that is to be sung when 
Ciriya-tirumcttal is to be recited states that TjrumaiikaiyaJvar 
composed this piece The Alvar wears a garland of mu||i 
flowers. He is liberal in gifts without having any feeling of 
uneasiness (/i7. the m;nd blazing forth like the fuel burning 
at mid-da\). He is rich. He is the destroyer of ignorance. 
He has a lance to fight with others. The other faniyan iJ is 
sung before Periya-tirumatal is taken up for recitation. This 
is in the words of a bride addressing her lady-companions. 
The purport of this verse is this: If the Deity at Tirunaraiyfir 
Who is extolled by the denizens of heaven and Goddess Earth 
does not show pity in seeing her precarious condition, she 
would take recourse to 'matalurta!'. Some of his remarks on 
some of the passages in the Tiruvaymoli arc found recorded 
in the commentaries. In a verse TVM. 4.9: 8 Nammalvlr 

43. Cited by Vedanta Desika in his RTS. p.853. 

44. ibid, pp.499, 813, 1181 and 1182. 

45. ibid, p.1365. 

46 Vide Itu on TVM 4.8: 9 and 9.2: 8. 

47. Vide Bk I. p. 95 

48. This begins with the words ‘A fnUic ve/ttmalaro*. 

49. This begins with *Potjtjtilakil 
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appeals to the Lord for his release from this world to attain 
His Feet in the Paramapada. The phrase "imaiyor v8l tanimut- 
falk kottat m in the verse denotes this universe. In a fort, those 
inside and those outside of it find difficulty in coming in and 
going out; theocean of samsara is one similar to that. Araiyar 
remark* lhat no one is able to disentangle the intricately woven 
nest of the sparrow. When therefore the Almighty has woven 
a net about our soul, in due regard to the acts of every one of 
us, how can one with no back-bone in him disentangle this 
net?. Only He can do it when we clasp His holy Feet.™. 

EMPAR-.He was the cousin of Ramanuja He was origi¬ 
nally known as Govindan. He was converted into a Saivite 
by Yadavap-prakasa and was the priest in the temple at 
Kalahasti .* 1 His maternal uncle Tirutnalai Nampi persuaded 
him to become a Vaisnavite and brought him to Tirumalai. a 
At the instance of his uncle, he became a disciple of 
Ramanuja, and took to the order of ascetics under the name 
Empar which is a contracted form of the word ‘Emperumanar’ 
by which Ramanuja was known. Thus the confusion was 
avoided which would have been there, had both Ramanuja and 
his cousin were to be known by the same name. Empar’s 
devotion to Ramanuja was intense and inspiring and 
so was held to represent the shadow' of Ramanuja’s feet, 
thereby meaning that he did not leave his master at any 
time. No wonder than that he wished to pass away following 
the death of Ramanuja and he did so through the Grace of 
Lord Ranganatha . 54 It will not therefore be surprising to find 
him addressing Ramaiiuji in a taniyan" which is to be sung 
before Tirumankaiyalvar’s Periya-tirumoli is taken up for 
recitation. He appeals here to Ramanuja as the protector 
for him and his disciples and as an eminent performer of 


50. hu on TVM. 4 9: 2 

51. G.P. pp. 90-91. 

52. ibid, pp.115 to 118. 

53. ibid. p. 135 

54. G.P. pp. 196 to 198. 

55. The verse begins with the words 'Eitkal kative'. 
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penance who safe-guarded the Vaisnavite system from the 
attacks of rival faiths by clearing all the doubts raised at that 
time Ramanuja is requested to bless him with a mind which 
could retain the thousand verses of Tirumankaiyalvar. He is 
said to have admired the path of self-surrender for adoption 
which would be helpful to the individual who takes to it and 
those belonging to him.This is rather a difficult task, as 
besides one’s own affair, one has to take the responsibility for 
the uplift of others also. Empar offers an analogy to explain 
this. A master ordered his servant to bring sesame of 
a certain quantity. When he found that the servant could 
not carry it, he ordered him to bring oil of that quantity 
which is of less weight and so could be easily brought. The 
path of self-surrender is thus described to be an easier mode 
for obtaining moksa . 

The later commentaries on the Tinnaymoli contain 
much information regarding Empar’s views and interpre¬ 
tations of Nammalvar’s hymns. When a question arose as to 
who should be treated as the first Spiritual Preceptor for the 
soul in the lecture-assembly of Emplir and in the discussion, 
some held that the Acarya shall be treated as the foremost 
among the preceptors while others opined that the godly man 
who helps us to take us to the Spiritual Preceptor for accep¬ 
tance is to be treated to be so. But Empar declared that the 
Supreme Person who is seated in our hearts and Who unseen, 
gives us the impulse not to resist , but to yield to the proposals 
for good services offeied by the visible preceptors or helpers 
could be taken as the First Preceptor. :tT It will not be diffi¬ 
cult for any one who had made a thorough study of the Vedas 
and sdstras to determine the nature of the Supreme Being, 
while many such scholars are still indecisive in arriving at 
the correct conclusions, the women and men of no learning 
who have become the followers of Ramanuja have unflinching 
faith in the concept of Supreme Being and treat other deities 
as mere brick or stone of which the hearth is made/* 8 The 


56. RTS., p. 420. 

57. itu on TVM. 2 3: 2 cl\ Periyal Tin 5.2. 8. 

58. ibid, on TVM. 4.10. 
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Tiruvdymoli describes ihe lot of a devotee * which is presented 
as that of a beloved who is much afflicted with love in separa¬ 
tion. The trees also sympathise with her lot. Einpir 
explains how the trees also are affected. Even persons, whose 
minds are not smoolhened by self-control, shed tears at this 
verse. There need be no doubt regarding the reaction of 
trees ^ According to Empar, the self was treated in the 
first four verses of TVM 8.8 as mode of God and the next 
four describe the nature of self which could not be separated 
from God.* 1 


PARACARA PATTAR :Paracara Pattar, who was the elder 
son of Kurattajvan, was bom in 1122 a d/- and made sub¬ 
stantial contribution to Vaisnavism within the short span of 
his life of twenty-eight years/' Since his father passed away 
while yet he was young, he became the disciple of Empar, the 
cousin of Ramanuja. He was a dialectician of high order as 
is known through his Tattvaratnakaram now lost and on inde¬ 
pendent treatise on Visistadvaita metaphysics. He is the 
author of two lyrics, entitled in Rahgarajastava B1 and iri 
Gunaratnakosa in praise of Lord Ranganatha and Sri Rahga- 
navaki respectively. His Astasloki brings out the significance 
of the Tirvmanlirom. His Bhagavadgunadarpana is a commen¬ 
tary on the Visnusahasranama. He calls Safhakopa a sage (fsi) 
who by his insight into the world which has beyond the human 
understanding visualized the Tamil Veda. This Veda is called 
by Paracara Pattar “ Brahmasamhita" as it is Veda and as it 
deals with Brahman. This Veda has thousand recensions and 
is identical with the Sdma-veda, This Veda also represents the 
reality of the yearning to commune witli Si 1 Krsna. Puricara 


59. TVM. 6.5: 9. 

60. Itu on TVM. 6.5- 9. cf. Kalidasa : Raghuvamsa 7: 70. 

61. ibid, on TVM. 8.8:5. 

62. Satsampradaya MuklavuU p. 13. 

6J. Tradition records him to have lived for 28 years. This is questioned. 

See History of Sri Vaisnavism. pp 40-41 
61. V. 1 : 36 refers to T'rumahkaiyalvar as having built the jewelled 
halls and ramparts. 
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Pattar treats the Tiruxdymoli as apauruseya Lord Ranganiiha 
is described to be shining having been praised by the hymns in 
Sanskrit and Tamil, the latter evidently referring to the 
hymns of the Alvars r,,; Nammalvar and other Alvars are 
referred to as the foremost among men." 7 There is a punnaga 
tree in the temple at Si I Rangam which Paracara Pattar des¬ 
cribes as acquiring its own fragrance as a result of watering it 
with the thousand verses of Nammajvar. It means that the 
compositions of Sathakopa are frequently recited in the temple 
and that recitation produces a celestial atmosphere near the 
place where thepunrtaga tree is situated/* The Supreme Person 
(Paramopuruqa ), Who is reclining in Sri Rahgam is the same as 
the Deity lying on the banyan leaf, in the womb of Devaki, 
at the head of the Vedas (Upanisads ), lives with Lak^ml and is 
in the body of the compositions of Nammalvar.' 19 These show 
that Pattar was much influenced by the compositions of this 
saint. 


Though Parucara Pattar did not leave behind any work 
in Tamil on the compositions of the AJvars, his views and 
interpretations are frequemlv referred to by the later com¬ 
mentators, PeriyavSccan Pi)lai and Vat ikkui-tiruvltippijlai. 
They are highly suggestive of the intellectual eminence but 
are not actually cited by his disciple Nanciyar in the commen¬ 
tary on Ardyirap-poti On TVM 1.6:1 which tells us that 
those who worship the Lord offer him water, incense and 
flowers, Pattar remarks that one of these could be offered 
and the option must be meant to avoid the devotee from his 
fingers getting pricked by the thorn while plucking the flowers 
and that this must be the sense of the passage which declares 
that a flower which has association with the thorn shall not be 
offered to the deity 70 Nammalvar states that the decad 


65. 

tirlRaiigarujastava 1 : 6. 

66. 

ibid. 1 

16. 

67. 

ibid. 1 

41. 

68. 

bid. 1 

49. 

69. 

ibid. 1 

78. 

70. 

Twenty 

- Four Thousand \ 
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TVM 1.6 is free from the three defects, namely, those which 
pertain to the author, the matter and composition. These 
defects are denoted by the words 6 iitti a , * avam* and 'e/am 1 
respectively. There was not a definite and acceptable inter¬ 
pretation for these words which were taken by some scholars 
to refer to the matter, author and composition respectively. 
Paracara Pattar interpreted the word ' etam' as referring to 
the composition and the words ' (tut* and ‘ avam’ as related 
to the author 11 Perhaps his intention was to leave aside the 
matter here. The Lord is the subject matter and it is sacri¬ 
legious to mention Him, even though it is sought to be shown 
that there is no defect pertaining to Him. Nammalvar refers 
in TVM 2.5:10 to the Lord as neither male, nor female nor 
eunuch and describes Him as having dissimilarities from things 
known to us. Paracara Pattar describes the word 4 allan ' 
which means ‘he is not’ as indicative of the Lord Who is 
PimisoUamaf- 

\ 

Paracara Pattar is the author of two taniyans in Sanskrit 
and two in Tamil. The first one in Sanskrit is a prayer offered 
to the Alvars. T * This mentions ten Alvars and Ramanuja, 
who is raised to the status of the Alvar due to Ramdnuca - 
nufrantati composed in his honour by Tiruvarahkattauiutanar. 
The other Sanskrit taniyan is in praise of Antal 74 and is 
recited before liruppdvai is undertaken for recital. The 
composition is elegantly worded and is highly suggestive of 
Paracara Pattar’s special liking for, and interest in, this com¬ 
position. Antal arouses Krsua from His sleep and conveys to 
Him her existence for another’s sake which means that she 
belongs to Him alone. This suggests that she is the jcsa while 
He is sesin . Paracara Pattar remarks that this state of being 
sesa is established through the passages in the several Upani - 

71. Uu on TVM. 1.6:11. 

72. Twenty-four Thousand on TVM 2.5 : 10. 

73. This begins with the words bhuiam sara&ca'. This it, according 
to the edition of the DUq ga vad - visa yam edited by A.R. Tiruvcnkata- 
chariar. Sundapalaiyam (1912), the composition of Tirukkurukaip- 
piran PiMan 

74. This begins wiih the words 'iil/aitthga '. 
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sads . This suggests also that Ramanuja could have been 
influenced by this aspect of the purport of the Tiruppdvai in 
evolving the concept of sesin and se&a , though it is already 
available in the Upanisads which Ramanuja cites for his 
authority. Antal wore the garland of flowers and made the 
Lord wear it and this chained Him, as it were, to be always 
with her and she enjoyed the communion. 

The first taniyan™ in Tamil means that the Tiruvaymoli 
is in praise of the greatness of Lord Ranganalha. Nammalvar 
gave expression to them and Ramanuja nurtured it. Ramanuja 
is referred to here as the nurse because of the installation of 
the idol of Nammalvar in many holy shrines, the arrangement 
for the festival in the month of Markaji (December January) 
when this composition is required to be sung and for directing 
Tirukkurukaip-piran PiJJan to write a commentary on this 
composition of Nammalvar. The other taniyan in Tamil 76 
states that the Tiruvaymoli conveys the sense of 'arihjpancaka '. 
The nature of Brahman which is to be attained is stated at the 
outset 77 and then the self is stated to be real and eternal. The 
means which is to be practised to get at Brahman is then 
stated as that which is consistent with the nature of the self. 7 * 
The sins which were committed in previous births by the self 
obstruct the self from entering into a desirable phase of life 
for its betterment. Finally, obtaining the final release is stated 
to be the goal. 79 Here the word 4 valvu is used to convey that, 
according to Nammalvar, the goal is marked by a stage of 
better and conscious living. Paracara Pattar remarks that this 
is the substance of the teachings of Nammalvar whose TYru- 
vdymoli is Veda itself and is to be sung. 


75. This beings with the words 'vantikatiim'. The Sundapalaiayam 
edition attributes this to the authorship of Pij 1 an. 

76. This verse begins with ‘mikka irainilaiyum'. The Sundapalaiyam 
edition attributes the authorship of this to Tirukkurukaip-piran 
Pillan 

77. cf. T.V.M. 4.5s 11; 4.9: 10; M.Tv. 86. 

78. This may be hhakti or prapatti. 

79. cf. TVM. 10.10: 11. 
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Paracara Pa^tar was equal to his father in composing 
enchanting religious poetry. The Lord’s control over the 
existence of things is fully brought out when the Supreme 
Being is identified by him with Lord Rahganatha. 80 The vyiiha 
principle is referred to by making mention of Sariikarsana, 
Pradyumna and Aniruddba as possessing the respective two 
qualities The PdiicartUra system prescribes meditation 
on God in four stages, Anituddha, Pradyumna, Sariikarsana 
and Vasudeva to be worshipped respectively in each stage. 8 * 
Paracara Pat{ar says that Lord Ranganlitba has all those 
vyuhas in Himself. 83 

Paracara Pattar’s Sri Gunaratnakbsa is noted for 
remarkably high poetic fancies. Laksmi is auspicious by her 
very nature and it is through her that the Lord becomes 
auspicious 8 ‘ While the Lord is in a fix, like a father, unable 
to decide how best he could guide his children, the offenders, 
Laksmi shows Him thnt there is none who is free from offence 
and makes the people share His Grace. Thus she becomes 
the mother.The author prays to Laksmi that she should 
treat them as the citizens of Mithila, finding delight in serving 

her.* 8 They should be enabled to g-t God’s favour. 

% 

The form and freedom are the same for Laksmi as in 
the case of Lord. She is getting included within the Lord for 
purposes of mentioning and therefore even the Vedas do not 
make a separate reference to her 97 This makes clear the 
fact that both Laksmi and Visnu form together the principal 
deity. In every respect they are alike. Wreaking vengeance 
on the enemy, equanimity and such other traits which belong 
to men are possessed by Him while Laksmi possesses tender- 


80. Rangarajastaya, 2:87. 

81. ibid. 2:39. 

82. Introduction to LaksmUantra t p. 25. 

83. £rl Hangarajastava, 2: 40. 

84. Sri Giinaratnakosa , 29. 

85. ibid. 52. cf. ibid. 50. 

86. ibid. 51. 

87. ibid. 28. 
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ness, subordination lo the husband compassion and for¬ 
bearance and other qualities which belong exclusively to 
women. 88 The Lord is therefore addressed by Paracara Pattar 
as the ornament of Laksmi. 09 Ltiksm! has the confidence 
and authority for assuring shelter for one who seeks it even 
without prior consultation with her Lord. 90 Pattar appeals to 
Lord Ranganutha for protection. His burden was entrusted 
at the Feel of the Lord by his preceptors. 91 

Pattar’s Nitya a manual of daily conduct of the 
Vaisnavite and Laksmikalyana, 92 a drama depicting the 
marriage of LaksmI with Visnu are both lost to posterity. In 
the latter work, the author made Nammalvar one of the 
characters speak of Laksmi’s greatness Pattar’s contribution 
to the cause of Vaisnavism and to the propagation of the teach¬ 
ings of the Alvars is singular and great. He had the good 
fortune of receiving the blessings of Ramanuja. 94 . 

After the passing away of Ramanuja there arose two 
schools for the propagation of the compositions of the 
Alvars. One of them started from Tirukkuraip-pirlin Pi]lan 
through his disciple Enkalalvan. The other was from the same 
writer through Nanciyar. 91, 

TIRUKKURUKAIP-PIRAN PILLAN He was the son of 
Tirumalai Nampi and became the spiritual son (jfianaputra) of 
Ramanuja. He offered his services to Ramanuja for writing 
a commentary on the TiruvBymoli. Ramanuja, who was then 


88 ibid. 34. cf M.Tv. 67; TVM. 1.3: 6. 

89. Rangara jasatava 1.9 cf. Peri. Tm.7.7: 1. 

90. .$tl Gunaratnakofa, 50. cf. ibid. 58 where her affection to humanity 
is revealed. 

91. £r7 Rangara jastava , 2: 102. 

92. RTS. p. 1182. 

93. Vedanta Desika : Samsara, p. 46 

94. G.P. p. 189. 

95. Vide Appendix VI for the line of succession oftAcfiryas in the two 
schools. 

96. He was born in the year Piavaixga corresponding to 1068 a.d. 
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thinking about how he could Fulfil the wish of Alavantar, felt 
surprised at this and embraced him calling him as ‘my spiritual 
son’ and directed him to carry oul the task, as he was equip¬ 
ped for it being a member of the family of Nathamuni.® 7 He 
did this accordingly and the commentary is known as Arayirap - 
pafi He was also called the sandals of Ramanuja.® 8 He is 
considered to be the full moon which arose from the ocean of 
the king of ascetics meaning that he was the foremost among 
the disciples of Ramanuja* 1 '. Ramanuja installed him as the 
sole authority for the two Vedanias which were represented 
by the Sri Bhd&ya and Arsyirap-pat i. 1 " 0 Thus the line of 
tradition for both the Vedatifcts passed down to posterity 
from Ramanuja through him. He could rightly be described 
as the first scholar from whom the tradition of Ubhaya- 
vedantacarya started. He composed a taniyan ia ' for the 
Irayfam-tiruvantllfi. He bows to the feet of Putaltarfor 
getting rid of the life here. This Alvar offered the compo¬ 
sition which begins with the words ‘ anpe takaliya \ He hails 
from Maraallapuram, also known as Tirukkatalmallai. which 
abounds in famous pearls which are cool for touch. 

Sr I RAMA P1LLAI: He is the younger son of Kuratialvan 
and a disciple of Raminuja and Empar. He composed a 
taniyan 102 to Ndnmukan Tiruvaniati The verse appeals to the 
mind to live peacefully on the strength of the statement of 
Tirumajicaiyajvar that Narayana created Brahma from whom 
Siva was born. The mind shall praise the feet of this 
Alvar. 

OTHERS: Among the innumerable disciples of Ramanuja most 
of whom were fully conversant with the import of Nalayiram, 
there were scholars, besides those mentioned above whose 
views on and interpretation of particular passages are cited by 


97. Yatirajavaibhavam, 81, 82. 

98. ibid 83. 

99. G.P. p. 193. 

100. Yatira javaibhavam, 108. 

101. The verse begins with the words * c.n piravi tlra\ 
102 This begins with the words narayanan pataittan \ 
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Periyavaccan Pijjai in his Twenty-four Thousand and Vatak- 
kut-tiruvl t lp-pillai in his 7/m or Thirty-six Thousand. $ome 
of them are PiJlai-amutanar, 108 Vatuka-nampi 104 Ammahki- 
yanimal, 105 and Pil}aiuranka-villitacar. u> “ 

Tirukkurukaip-piran Pillan’s disciple Visnucitta 107 who 
was also called Enkajalvan, did not write any work on the 
Ndlayiram . His commentary on the Visnu-purdna is the only 
work that is extant from among his Sanskrit works. His 
disciple was Vaisya Varadacarya, 108 also known as Natatur 
Ammal. He was the grandson of Natatur Alvan, the nephew 
and disciple of Ramanuja. He was the author of many works 
in Sanskrit, of which mention is to be made of Prameyam&Ia , 
Tattva-sdram and Tattva-nirnayam which uphold the tenets of 
Visistadvaita against the contentions of the Advaita and Saiva 
schools. He was the most authoritative exponent of 
Ramanuja’s Sri Bhasya . 109 There is nothing unexpected in 
this that Piljan, who was in charge of two Vedantas and 
under whom Sri Ramamisra (Comae iyantan;, a disciple of 
Ramanuja, studied Sri Bhasya thrice 110 transmitted the Sri 
Bhdsya tradition to Ehkajajvan without whom, Natatur Ammal 
had declared, that lie could not have mastered the£ri Bhasya. 111 
Besides, Natatur Ammal must have been best gifted to become 
the most authoritative exponent of the Srt Bhdsya inheriting 
the talents of his grand father Natatur Alvan who was at the 
head of those who were taught the Sri Bhdsya by its author 
himself. 113 This attracted Sudarsana-siiri the grandson of the 


103. hu on TVM. 6.1: 6 The writer may be Tiruvarahkattu Amutanar 
the author of Ramannca-nurrantati or Aniyarahkattu Amutanar. 

104. G P. pp. (170-171). 

105. Vide hu on TVM, 5.9: 10; 8.4; 1. 

106. Vide ibid, on TVM 6.4: 5; 6.8: 1. 

107. He was born in the year Vijaya corresponding to 1108 A.D. 

108. He was born in the year Parthiva which corresponds to 1165 A.D. 
109 His views on certain passages in the Tiruvaymoll are contained in 

the hit. Vide hu on TVM 7.4 : 4; 7.6 :10; 8.5: 5. 

110. G.P. p. 182. 

111. ibid. p. 193, where the taniyan of Bnkajalvan is given. 

112. Yatirajavaibhavam. 71, 
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brother of Paracara Pattar from Sri Rangam and make him 
undergo the study of the Sri BhSsya under Nataiiir 
Amma|. This writer recorded what his preceptor taught him 
in a work called Srufap'a-kasika, a commentary on tht Sri 
Bhasya. 

Atreya Ramanuja 113 the third in the descent in the 
famijy of Kitampi Accan who attended to the preparation of 
and serving food to Ramanuja, was a pupil of Vatsya 
Varadacarya and is the author of a polemical treatise Nitya - 
kuliici . He had the title 1 Vfidihamsambuvaha', which means 
the cloud for the swans in the form of disputants. Like the 
clouds which cause fear to the swans which therefore move to 
a place were they could be secure from them, Atreya Rama¬ 
nuja was terror to the rival disputants who dared not to face 
him. 

VEDANTA DH^IKA: After Ramanuja he was the great star 
in the spiritual horizon. He was the nephew and disciple of 
Atreya Ramanuja. He was born in 1268 a d. and lived up to 
1369 a.d . His name is Vehkatanatha and he was conferred the 
titles c Vedantacarya\ * Kaviidtkikasimha' (the lion of poets 
and logicians) and * Sarvatantra-svaiantra' (the master of all 
arts and sciences) by Lord Rahganatha and Sri Ranganayaki. 
He received instructions in the secret doctrines ( rahasya ), 
Sri Bhasya, Tiruvaymoli and Bhagavad-gitdbhasya from his 
uncle Atreya Ramanuja. His life was one of unceasing 
literary activity which bore the result in his writing nearly 115 
works. His aim in this pursuit was (il to establish a solid 
ground for the teachings of Ramanuja and Nammajvar and 
(ii) to propagate the doctrines of VLisladvaita among the 
people by writing in Sanskrit and Tamil in various forms such 
as drima, poetry, lyrics and orhers Hs works include origi¬ 
nal works in Tamil, like those of Alvars, and a large number 
of commentaries. His Tamil works are available under the 
title : Tecikap-pirapaniam\ All these works can be classified 
under five heads : (i) Panegyrics of a devotional character 

on different deiiie* or Aiatyus (ii) Poems and drama, (iii) 


113. IL* w.is hnrn in the year Vikrama which corresponds to 1221 A.D. 
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Treatises for maintaining the Visistadvaita system by elabora¬ 
tion and criticism (iv) Works in Tamil and Sanskrit reconcil¬ 
ing the teachings of the Ajvars with those of the Prasthdrta - 
traya and (v) Original Tamil poems on Visistavaita topics. 

Among the twenty-eight Sanskrit lyrics, special mention 
must be made of the Yaiirajasapiati which is in praise of 
Ramilnuja. His prayer to NaiTimalvar 114 here has great 
significance. It runs thus : We worship Safari (Nammajvar), 
whose composition that is rendered fragrant by the smell of 
Vakula flowers is capable of affording rest to the Vedas, The 
Vedas got tired of praising Brahman and so decked, 1111 “From 
whom words recede together with the mind without reaching 
it. “ The composition of Nammajvar appears to ask the Vedas 
to take rest and then itself take up the description of God 
and achieve success also there. It is also shown here that 
there is need to recite the names of earlier teachers referring 
to their greatness. 

The Dehalisa-stuti , which is in twenty-eight verses, is 
another lyric which is valuable for understanding how the 
deity at lirukkovilur was instrumental for the compositions 
of the hymns in Tamil for the first time. The deity pressed 
hard the self-controlled and eminent poets (the first three 
Alvars) and made them sing in praise of Him in Tamil. 110 
These poets were pure in mind and had the yogic vision 
obtained by Vedic study. They sighted Him with the lamp 
lit in the dead of night. The lamp had their devotion as the 
oil and their fhwless qualities as the wick. 117 May the say¬ 
ings, which are not inferior to any other, which were uttered 
by the foremost devotees and which correctly make clear the 
real nature of God, protect the universe from evil. 111 The 
Bhagavad-dhydnasopana is modelled on the Amolandtipiran 
and is devoted to the description of Lord Rahganatha from 


114. YatirQjasa.ptati> 4. 

115. Taitt. Up. 2.3:8. 

1T6. Dehalisa-stuti, 2, cf. ibid. 7. 16. 
117. ibid. 6. 

1J8. ibid. 27. 
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foot to head. The descriptions of each limb of bewitching 
beauty are executed with great artistic skill. The last sloka n * 
refers to the court of Lord Ranganalha which is held in 
respect by men of refined taste {raslka). Evidently the Alvars 
are referred to here all of whom were greatly attracted by the 
area form of Lord Rariganatha. Emotion of love (devotion) 
made them sing His praise and so they are referred to here as 
rasikas. 

In the Devanayakapancctsat , which is devoted to singing 
the charming appearance 120 of Sri Devanatha at Tinivahlndra- 
puram, the author offers his respects to the line of preceptors 
starting from Namma|var and Nathamuni and ending with 
Ramanuja.‘ 3t The decad of Tirumankaiyalvar on Sri Deva- 
natha must have inspired the author in the description of the 
deity and also in addressing the deity as ' natasatya * which 
means true to the devotee, l * a in the Acyutasataka which was 
written in Prakrta in praise of the same deity and is a proof 
of the author’s command over that language. That the 
Alvars, who had divine vision, could not comprehend the 
greatness of Sri Vardaraja is suggested 1 * 5 by the author in 
his Varadarajapancnsat where the deity is described in the 
language of the Upanisads and the traditional sources of the 
system. Attracted by the chastening and enchanting form of 
this deity, the author declares emphatically his unwillingness 
to proceed to Vaikuntha. 121 The incident of the Lord 
accompanying Tirumalicaiyalvar and Kanikannan who left 
Ranci when they were expelled by the ruler there and re¬ 
turned to the same shrine on their return at the request of 
the ruler is stated in the Vegasetu-itotra. 1 ** The path of self¬ 
surrender. which the Alvars dealt with in their compositions 


119. Bhagavad-clhyUnaso puna . 12. 

120. cf. Devanayakapaficasat , v. 17 to 44. 

121. ibid. 2. 

122. Acyutasataka 7, 19,20,79; L>r Jasasat va vide ibid. 71. cf. Peri. 
Tm. 3 1. 

123. Varatlaruja-pa/icusa v. 2. 

124. ibid. v. 49. 

125. Vegasetnstotrx, v. 6. 
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received an effective treatment in the SaranQgatUdipika and 
illustrated in Parmariha-stuli which glorify respectively the 
deities Sri Dipaprakasa at KaSci and Sri Vijayaraghava 186 at 
Tirupputkuji in the outskirts of Kanci. 

Much originality is revealed in the Daya-sataka which is 
devoted to extol the quality of compassion (dayd) that is 
inseparably associated with Sri Srinivasa of Tirumalai. 
This quality is indispensable for the Lord Who is ever intend¬ 
ing to uplift the suffering humanity. It is raised to the high 
status of being the queen, helping and guiding the Lord 
before Whom all the beings, being the recipients of its Grace, 
become alik ; without any irac.: of their natural differences. 185 
Ramanuja, Yamuna and others could do what is beneficial 
to the world only because of this quality.'- 8 

That all material prosperity, however great and attrac¬ 
tive they could be, is unwanted for one who has realised the 
need for serving G Jd alone, is revealed in the Vairagya-pancaka 
which bears the influence of the Tirumalai.'** The Catu-sloki 
of Alavantar, Srisiava of Kurat-tajvan and Sri Gunarainakdsa 
of Paracara Pattar bore an appreciable influence in the 
Sristuti . Desika composed Abhltmaa praying for security 
to all people and in particular to Sri Rangam which was 
attacked in 1336 a d. by Malik Kaffur.’ 30 Here he refers to 

r 

the temple at Sri Rangam with its towers and guardians of the 
entrances 131 and the savage attacks of the Muslims. 1 * 2 
The final prayer he made was rhat he must be allowed to live 
amidst people who wish for each other’s well-being 1J * In 


126. This is the name by which the deity is known in this shrine. 
Vedanta Desika refers to Him by epithets such as ' Rana - 
puiigava\ 'Samarapuiigava,' etc. 

127. DayO^sataka, 65. 

128. ibid. 59. 

129. T.M. 2. 

J30. Introduction to SuiikalpQ-suvodaya, p.70. 

131. Abhltistava. 25. 

132. ibid. 22. 

133. ibid. 28. 



758 RELIGION AND PHILOSOPHY Ol NALAYIRAM 


[ CHAPTER 


this connection, it is worth nothing that his services during 
this period were unique and commendable Through his 
efforts, the utsava idol of Sri Rahganatha which was then taken 
toTirumalai for security, was brought back to Sri Rangamand 
installed in 1347 a.d as evidenced by two siokas which were 
composed by him and inscribed in the temple wall at Sri - 
Rangam. 131 The other service, which he then rendered, was 
in preserving the SrutaprakQsikd of SudarRana-siiri and pro¬ 
tecting the lives of the two sons of Sudarsana-suri when the 
Muslim forces attackd 5ri Rangara. He gave them due propa¬ 
gation 185 among his disciples for the study of this commen¬ 
tary, which must have been lost to posterity but for his 
interest in it 1 / preservation and propagation. 

It is only Desika that sang the praise of Sri Bhudevi 
and Antal in the Bhusfuti and the Goddktuti respectively. In 
the latter piece, a reference is made to the Tiruppdvai which is 
composed by Aniaj. 13 * The word ‘ goda ' which denotes the name 
of Antah also refers to the river Godavari which fact is 
utilised to contrast and compare Anta| with the rivers Sona, 
Tungabhadra, Sarasvatl, Viraja, Godavari ai d Narmada by 
employing pun. ,srt The garland which Anta] wore at first and 
then offered to God is shown to be superior to any garland, 
including the celestial one and liked more by God. 188 If God 
is favourably disposed to the offending devotees, it is 
because God is restrained by her garland from having his own 
way of dealing with offenders and by her compositions which 
are sweet like melodious notes emanating from the strings of 
the Vina 18 *. Lord Rahganatha is fancied to be reclining with 
his face turned to the South, because of His esteem for that 

134. Introduction to Saiikalpasitryvdaya pp. 71-72 cl\ Yailndrapravatia- 
prabhava , p,26. 

135. Vide. Varddhatna: Vedantadesikamangala sdsanam t 8. cF. Intro¬ 
duction to Sankalpa-siiryodo ya, p. 70. 

136. Go fostuti, 4. 

137. ibid. 6. 

138. ibid. 14 to 16. 

139. ibid. 5. 
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direction in which lies Sri Villipputtur the place of her 
birth. 110 Periyafvar, the father of Antal composed hundred* 
ofverses 111 in praise of God but did not get any reputatioii 
for that though God usually becomes pleased with a little 
praise He got the reputation of having become great by 
offering the garland which was rendered fragrant having 
adorned her head, that is, Visnu-citta. her father, came to be 
known as Periya (great) Alvar. u - 

Again, it appears that except for Kuranariyanayati, 
who wrote the Sudarsarta-saitika, Vedanta Desika alone wrote 
independent lyrics in praise of the ten divine incarnations in 
the Dasavatdrc-stofra , the divine missiles of Vi$nu in the 
Sodc&ayudha s:otra, the discus of Visnu in the Sudarsandstakd 
and Garuda the vehicle of Visnu in the Garuda-dandaka and 
Garudapancdsat . It is held that the author made use of his 
knowledge in the mantra and tantra sastrus in composing 
ihe Suda>sandstaka and the Garuda-pancasat. In the latter 
wo k. Garuda’s status is described. His bringing nectar and 
the exploits which he exhibited in bringing the serpents under 
control are expounded in detail. Each limb of Garud.i is 
then graphically described and this is followed by a descrip¬ 
tion of the astounding feats and achievments of Garuda. The 
Garuda-dandaka has much importance for one who intends to 
meet the counter-attacks of the rivals Greatness of Garuda 
had a meaningful purpose in the life of Desika who repeated 
the Garuda-mantra several times on the hill before the shrine of 
Sri Devanatha at Tiiuvahindrapurum. Garuda appeared 
before him and initiated him in the Hayagriva-mantra . It is 
through the Grace of Hayagrna that Desika, who was already 
proficient in all branches of study, acquired stupendous 
talent and outshone every other scholar in his time. 

The doctorine of self-surrender receives treatment in 
his three works, namely, Kydsa-dataka, Nyasa-vimsati and 
Nydsa-tilaka. Appeal to the deity for shelter is stated in the 


140. ibid. 11. 

141. Periya] Tin. contains 47.t verses. 

142. Goda^ifuti, 10. 
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first mentioned work. The second work gives the attain¬ 
ments and qualifications of the preceptor 11 * and pupil, 111 
treats the doctrine of prapatti from the point of acceptability, 
after refuting the objections that are raised against it and 
deals with the way of life which one, who had adopted the 
course, shall practise. The third work discusses the admissi¬ 
bility of this course and refers to the practice of this through 
his uncle who was the great grandson of Kitampi Accan ll ’ 
His utter dislike of serving any one else for personal gains is 
aptly conveyed in this work.These lyrical poems, which 
are remarkable for the grace and diction of the Sanskrit 
language, serve two purposes, namely, (i) the path of self¬ 
surrender is presented directly or suggested and its impor¬ 
tance is explained and (ii) the greatness of area worship is 
stressed. Both these arc mainly due to the inspired teachings 
of the Alvars. 

Among his five works which represent the poetic and 
dramatic forms, the P&duka-sahasra consists of one thousand 
verses in praise of the sandals of Lord Ranganatha. The 
most original and individual flights of poetic fancy are dis¬ 
played in this which is one of the Indian poems unsurpassed 
in poetic excellence. The sandals arc called 4 SathQrV and 
Nammajvar is also known as Sathari (Sathakopa) The 
author pays his respects to Nammalvar whose name is that of 
the sandals and who had produced another Samhitd of the 
Vedas. H1 Sathakopa composed the Thousand Verses in 
Tamil and he has entered into the sandals in order to bring 
Visnu’s Grace within the reach of those who could not make 
a study of the Tiruv8ymoli. li9 Desika’s Sahkalpa-suryodaya 
is in criticism of Krsnami^ra’s Prabodha-candrodaya . In this 
work the author combats the Advaitic conclusion of Krsna- 
misra by preferring the solar light of divine Grace to the 


143. Nyasa~vim$ati 1. 

144. ibid. 2. 

145. Nyasa-tilaka, 9. 

146. ibid. 26 to 29. 

147. Puduk&sahasra 1: 3. 

148. ibid. 2: 2. 
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moony effulgence of atma-jndna. It is an allegorical drama in 
ten Acts representing the conflict in the jiva between the 
forces of Viveka and Mahamoha heaped by Kama, Krodha, 
Darpa and Dambha. Viveka subdues the evils of rdga and 
dvesa and is reinforced by Vairagya and tattva indna led by 
Visnu bhakti. The hero is Vivfcka and Sumati is his queen 
and their plan is to free Purusa from the hazards of Karma 
and to enable him to attain mukti. This work is unrivalled in 
allegorical literature for dignity grandeur, and intellectual 
eminence and has more divinity in it than the Divine Comedy 
of Dante. His Yadavdbhyudaya is a fine and elegant poem 
which won the admiration of the renowned Appaya Diksitar 
in the sixteenth century and made him compose a valuable 
commentary on it. 

Three out of the twenty-seven works which D^sika 
wrote for maintaining the Visistadvaita doctorincs are now 
lost. Some of the available works are in the form of com¬ 
mentaries on the works of earlier writers. Five of them are 
devoted to establish the path of self-surrender as authentic 
and valid and to prove the validity of the Pancard ra system 
and the practices governed by it. The Dramidopanisatsara 
and Dramidopanisat-tatparya ratndvali contain in essence the 
messages enshrined in Nammalvar's Tiruvdymoii. His 
Tattvdtika is an extensive gloss in vigorous and masterly 
prose on the Ramanuja’s $riBha$ya\ his Adhikarana sdruva/i 
is a series of beautiful Sanskrit verses of surpassing excellence 
summarizing the discussions on the various topics of the 
Vedanta-siitra; his Nyaya-siddhanjana is a text book of 
Visistadvaitic logic and it consists of six sections dealing with 
the problems of jada* jiva, Isvara , mukti , buddhi and adravya; 
his commentaries on Isav&syopdnisad and Ramanuja’s 
Bhagavad gita bhasya controvert the Advaitic iheory of 
ajndna and akarma and defend the view that Brahman 
is saguna and not nirguna and that karma is transfigured 
into kaihkarya; his Sesvara - Mimdmsa is a recons¬ 
truction of Jaimini’s Ptirva A iimdmsQ by integrating two 
Mimdmsas and controverting the atheistic interpretation of 
the former; his Tattvamukta-kaldpa is an elaborate and criti¬ 
cal discussion of the nature of the universe in the light of the 
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Visistadvaitic philosophy, together with an exp’anatory gloss 
on it called Sarv&rtha-siddhi; and his Satadusani is a polemi¬ 
cal treatise directed against Advaita. 

Desika wrote thirty-four works in Tamil mixed up with 
Sanskrit for the easy understanding of the tenets of the school 
by those whose scholarship in Sanskrit Ssstraic system is not 
deep rooted. All these works contain a decisive treatment of 
the various doctrines of the school viewed from various 
angles. The conclusions are justified by citing the passages 
from the Vedas , Itihasos , PurCnas , works of earlier writers 
and from the Naldyiram. Two among these arc lost and one, 
which was known as Steydvirodha justified the activities of 
Tirumahkaiyalvar for propagating Vaisrnvism and the other 
was Maturakavihrdjyam , a commentary on Kanninim-ciru>ta¬ 
mp u. The Guruparampara-sara deals with the line of spiritual 
teachers in the school of Ramanuja. It is said here that 
those passages of the Vedas which are not understandable, 
rather the doctrines which are preached in the Vedas are 
easily understood through the compositions of the A|vars Mt . 
No other spiritual teacher in the school of Ramanuja has 
made a categorical statement of this kind. That a spiritual 
preceptor is needed for every one without whom progress in 
life is impossible is stated by drawing the instance of Matura- 
kavi who worshipped only Nammajvar and no one else lr,t \ 
The Rahasyatrayasdra is the biggest among these works and 
deals with the three secret mantras. In the introductory 
section, the author ptys his respects to those who recite 
the compositions of the AJvars in the presence of Lord 
V.iradaraja at FCanci. They arc described as the servants 
who clean the streets which belong to that Lord, They arc 
described as capable of resolving the doubts that arise in 
regard to Karma-kdnda and Jnd ia-kanda of the Vedas. 1 * 1 
The Pancardtra Agamas declare that songs which are com¬ 
posed in Tamil could be sung on occasions of festivals. t5S 
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Those who sing them shall march before the deity thus purify¬ 
ing the streets for the Lord’s procession. This is what the 
author means here by cleaning the streets. Those persons 
are proficient in Vedas and Vedanta to the extent of offering 
the correct solutions for the doubts arising there. Then the 
author discusses in greater detail the features and importance 
of arihcopanakaTatrvatraya 1 ’hVisnu’s supreme position.'™ 
means of getting moksa. 1 ™ and the three secret mantras. 1 ~ 
His skill in offering an original treatment of the topics in this 
work is equalled only by his extraordinary talents used in 
citing the most appropriate authorities from Sanskrit works 
as well as the Ndldyiram His Paramapadasopdna also brings 
out of his idea of makti more beautifully wherein he cons¬ 
tructs a spiritual ladder from the worldliness to Vaikuntha 
The main milestones in this pathway to mukii are the meta¬ 
physical knowledge of Brahman arrived at by viveka. the 
moral progress of the pilgrim through vairagya , the religious 
striving by biiakti or prapatri and the mystic ascent to the 
home in the Absolute. In the Satsampradayaparifuddhi, one 
among these works, the author says that another language 
(that is Tamil, which is other than Sanskrit; shall be adopted 
to treat the Veddntic doctrines, as it would be easy to make 
clear the Veddntic doctrines through that language. ,: * 8 The 
author’s eagerness in maintaining the tenets of the system 
against misinterpretation is reve tied when he says that there 
is nothing contradictory to the tenets among the spiritual 
descendants of Ramanuja. The difference, if at all 
is pointed out to be present, must only be interpreted as 
arising out of adopting different methods of construing the 
passages. Any difference in the practices due to time and 
place could not betaken to show' that the doctrines have 
changed. 1 ' 9 This is a reference to the differences of views 
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in certain doctrinal interpretations which were arising in the 
days of the author. The other works are of varying size, some 
being very brief. The treatment that is given to the same 
matter varies from one work to another. God had the nectar 
brought out of the ocean that was churned, and helped the 
world. The Feet of God are more sweet than nectar and 
these are shown only by the spiritual teacher (Acarya). ,ft0 
No one could be considered to be even equal to those who are 
devoted to God. ul That creation and maintenance of the 
world of sentient and nou-sentient beings are due to 
God’s will and arc not dependent on anybody else is dealt 
with in the work Tattvasandesa . UJ The author recounts the 
action of benefaction which the world has received from the 
Lord. 1 " 3 The path of self-surrender is discussed in brief 101 
and it is shown that the Lord has given assurance that those 
who surrender unto Him would not suffer. n;r ' In the Virodha - 
parihara » one hundred and nine objections to the tenets of 
Vaisnavite school are brought in and answered. Some of 
the conclusions arrived at are as follows: No one but 
Narayana could be the supporter for all. ,6f The sins committed 
before and those committed due to carelessness and also 
wilfully get destroyed by papadi lf,T The self does not stand 
to lose anything by being in bondage, or subjected to the work¬ 
ings of karma or directions of the sastra The Lord becomes 
subordinated to the devotees ,ra He does not take note of 
their offences. 1 ™ A servant is one who carries out the order 
of the master. A devotee is a servant in the sense that he 
carries out the orders issued by the Lord, his master, through 
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the sastras with regard to Himself and His devotees. Not 
carrying out these orders constitutes an offence. Purifica¬ 
tion, sipping of water, worship of samdhyct and others are 
included under kainkarya When these are not carried out. 
the individual becomes unfit for the specific services. 171 That 
an interpretation of this kind for the concept of kainkarya 
is not applicable to the kali age is no argument, for that is 
kaiiyuga when the Lord is not in the heart of a man and 
kaliyuga becomes kftayuga when He dwells in the heart of 
the devotee. nJ The concept of service derives its source 
from the concept of sesa which declares the relationship of 
a self to God. 173 To become borne ( adheya ) and to be 
ordained (viclheya) become meaningful only when the spirit 
of service is meant to be put to practice. 171 A self who 
becomes sesa to his Acarya, continues to be the sesa for 
God. ,7r ’ It is not proper to argue that service is attended 
with the feeline pain, 17 ® being likened to the life of a dog, ,7T 
for he, who treats his nature to be controlled by the Lord, 
would certainly like that dependence and consider that as 
enjoyable. 17 " God is protector of all in two ways, namely, 
(i) the nature and existence of ttie selves are not allowed 
to be affected by anything, and (ii) the selves are protected 
by the removal of the undesirables for which God expects 
a sort of request from the devotees.Desika’s PradhSno- 
sataka deals with the important aspects of Vaisnavism under 
one hundred heads. Some of them could be stated as follows: 
Service is to characterize the life of a Vaisnavite. 180 One 
has to avoid doing offences Kainkarya to the devotees is 
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more important than the one for God.'** Even here, the 
service to the Acarya is more important. ,M While rendering 
service to God, the order of doing it must be fror Para at 
first, Vyuha next and so on. 184 No discrimination shall be 
made among the divine descents ( avatar as ) on this account '*'■ 
Procurement of the materials like tulaci for purposes of 
worship shall be made without infringing the directions of 
the sastra ,V1 The holy place shall be preferred to an 
ordinary one for doing kaihkarya. " T Priority shalj be given 
here to the places which have manifested themselves [svayam- 
vyakta ), then those established by gods (saiddha), then those 
which are installed by sages (Srsa) and lastly the ones which 
are established by men If it is difficult to observe 

this order, one shall render service in the place where he 
dwells, 189 Ardent devotion is required for rendering service. 190 
One should necessarily get into the company of the sJUtvikas 191 
A pupil shall at no time bear malice towards the preceptor.' 92 
If one offends at a devotee, he shall expatiate that offence 
by seeking the help of another devotee. 1 * 3 

Desiki achieved distinction by composing eighteen 
poems in Tamil, all of them being intended to bring forth 
the Visistadvaitic doctrines. Five of them are now lost. 
Significance of the three secret mantras,' 9 ' arthapancaka , 19 ' 
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act of self surrender. 190 and the routine life of the devotee 1 * 1 
are dealt within some of these. The twelve names of the 
Lord arc explained in detail. 19,1 The author dwells at length 
on the rapturous sound of the trumpet blown at Karci during 
festival of Sri Varadaraja. 19 " The matter which is taught 
in the Bhagavad-giM is treated in twenty-one Tamil verses, 
eighteen among them being devoted to the treatment of each 
one of the chapters 2U " Sri Devanatha the deity at Tiru- 
vahlndrapuram is described as an enchanting person, the sight 
of which will remove bondage. 301 Mummanikkdvai, which 
shall consist of thu ty verses is available only in ten verses. 202 
The author s treatment of himself as a woman in love with Sri 
Devanatha bears the influence of the Alvars’ treatment of 
Nayaka-Nayaki bhava , In fine Tamil the author enumerates 
the restrictions which are required to be observed in the 
matter of one’s taking of food.- 1 ' 3 The Pirapantacdram i(n 
consisting of eighteen verses is a prayer to the Alvars to bless 
him with the purport of their poems. It tells us the number 
of verses in each of the works of the Alvars and arrives the 
number 4000 in the Nafayiram. Even though Nathamuni 
codified it, he did not restate the exact number of verses in 
each Prabandham\ at the time of Ramanuja a poem of 108 
verses hid been added to the collection as the twenty-fourth 
Prabandham . It may perhaps be the view of Desika to 
restrict that no more addition was to be made to the holy 
collection and so be arrived at the number 4000 in his own 
way taking also into account Arautanar’s poem on Ramanuja 
and also to stop the tendency of interpolations by the later 
Tamil poets. 
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The dizzy eminence Desika reached in the domain of 
of philosophy and dialectics is only matched by the brilliance 
of his intellectual energy exhibited in every one of his works. 
It is no exaggeration to say that the moral and intellectual 
forces that radiated from the long line of great Acaryas were 
all the more genuinely and actively combined in mm than in 
any other religious teacher known to history. The powerful 
influence that he exerted as much during his life as after, is, 
in no small measure, due to the fascination of his great and 
attractive personality which was an embodiment of upright¬ 
ness and nobility, simplicity and wisdom. No framework 
in which we may try in words to enclose this towering 
personality, can do justice to the varied power of his intellect, 
the wide range of his knowledge, or the burning faith of his 
simple life- No wonder that eminent scholars even of 
divergent philosophic and religious thought joined in paying 
their unstinted homage to his greatness as a thinker, writer 
and controversialist. 

NAINARACAR : After the death of Desika the mantle of 
the Acarya fell on the shoulders of his son, Varadacarya 
otherwise known as Nainaracar; but after him there was no 
pontifF to hold the flock together. One of his disciples, 
Brahmatantra-svatantra, who was also a leader, withdrew to 
Tirupati and lost touch with the generality of people. 

NAl^CiYAR : The other line of Divya Prabandha tradition 
branching off from Tirukkurukaip - piran Pillan, was first 
represented by Nanclyar, the disciple of Paracara Pattar 
from whom he studied the Six Thousand. 20 ' Nanclyar had 
the reputation of being known as Vedantin living in the west 
to Sri Rangam, perhaps in the Karnataka State. At the 
direction of Ramanuja, 21 * Paracara Pattar went to his place, 
and won him in a debate, converted him to become a Vai$na 
vite and gave him the name Nanclyar (nam-our, ciyar-saint). 
He wrote with the permission of Pattar a commentary known 
as Nine Thousand on the Six Thousand of Piljan ?,)T Kitampi 

205. G.P. p. 214. 

206. ibid p. 189. 

207. ibid. p. 214. 


XXIX ] 


THE ALVARS AND THE FOLLOWERS OF RAMANUJA 769 


Accan told NarTciyar that he was taught by Ramanuja that 
wherever the Lord is mentioned, Laksrai must be taken to 
have been included in that reference/- 08 Naticlyar wrote the 
Nitya>- m a manual for daily practice of a Vaisnavite, but 
this work is lost. He had a disciple called Nampur Varada- 
raja whom he affectionately called Nampijlai (‘our son 1 ). 
He was also called Kalivairidasa. He had four disc iples , 
namely, Periyavaccan Pijlai, Vatakkui-tiruvitip-piljai, Pin- 
pajakiya PfiXum54 Jiyar, and lyuuni Matavapperumal. Nam- 
ptjjai’s contribution lies much in what he imparted to these 
disciples. 

PERIYAVACCAN PILLAI (1168-1263 a d.) : Hr commented on 
Tiruvaymoli in his work called Twenty-four Thousand . He is 
the only writer who commented on all the four thousand 
verses of all the Alvars, of which the portion on the PeriySlvttr- 
tirumoli is not available except for the first piece TiruppaUdntu . 
He has also the credit for compiling the Tanisfoki which is 
a collection of the important stokas in VaJmiki's RSmdyanam. 
He commented on them in Tamil mixed up with Sanskrit 
and cited the relevant passages from the compositions of the 
Ajvars for better elucidation of those slokas. His other 
works are Paranta-rahasya-nivftranam , MiZnikka-malai, Nava - 
ratna-mnlai , Sakalapram&na-tdtpariyQm, Upakara-rattinam , 
commentaries on the Gadyatraya and Stoira ratna, Carama - 
rahasyam and Nikamanap-pati . 

VAJAKKUT-tiruvIttp-pillai (1167-1263 A.D.): He was other¬ 
wise known as Krsnapada. He prepared a commentary on 
the TiruvSymoli embodying what was taught by Nampillai 
during his discourses on Nanciyar’s Nine Thousand. Nam¬ 
pillai read through this and found that not even a letter of 
what was taught by him was left out. He was much fascinated 
by this composition. However, he desired that lyimni Matavap¬ 
perumal, one of his disciples, who had the name of 
Nanclyar,-'" must gain importance as a scholar and so gave the 
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composition of Vatakkut-tiruvitip-pillai to Malavapperumal. 
This composition was known as Ttvriy-six Thousand and came 
to be called Nampillai Itu , because it contained the reccrd of 
what NampiJIai had taught. lyunni Matavapper umal was 
responsible for the propagation of Itu. 

VATIKESARI alakiya manavalap-perumal JIYAR : He 
wrote a commentary called Twelve Thousand on the Tiruvay- 
moli . From the number 12000. it must not be presumed 
that this work was anterior to that of his preceptor Periya- 
vaccan Pijjai. In fact, the attempt of this writer was to 
present a simple commentary as compared to Twen^four 
Thousand and Thirty-six Thousand . 

NAINARAccAn PILLAI: He was the son of Periyavaccan 
Pijlai and the author of Caramarahasya-traya which dealt with 
the three secret mantras. He expressed and mainiaincd the 
view that Laksmi, the consort of Visnu, is an ndividual 
self and renders aid ( purusakara ) to the suffering humanity 
for obtaining the Grace of God. Megbanadari was perhaps 
a contemporary of this scholar He maintained the -ame view 
about LaksmiCuriously enough, £rIRaraamisra, who 
was also known as Comaciyantan, and was a disciple of 
Ramanuja and an ancestor of Meghanadan. maintained that 
both Laksmi and Visnu together form the sesin - J In all 
likelihood, this writer could have been influenced by contem¬ 
porary views. 

PILLAI LOKACCARYAR : The famous Piljai Lokacaryar 
the eldest son and successor of Vatakku-t-tiruvitip-piJJai, 
the elder contemporary of Vedanta Desika is generally 
regarded as the founder and formulator of Tenka'aism a% a 
distinct sect He is called the younger Piljai to d stinguish 
him from NampiJJai who was given the name of Lokacaryar 
by one Kantatai Tolappar, the gransdon of Mutali/antln, 213 
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and who lived earlier. When the Muhammadans sacked 
Sri Rangam, slaughtered the Vaisnnavites and committed 
sacrilege in the temple, he took a leading role in removing 
the idol of the temple to a place of safety. An intellectually 
brilliant man, he composed eighteen Rahasyas or sacred 
manuals of Tenkalaism , generally known as Astsdasa 
Rahasyas, to uphold the teaching of his school. These 
works are mostly of Manipravala or Sanskritised Tamil. 
Most of these works are small in size; but they came to be 
regarded by the Tenkalai sect as the only correct interpreta¬ 
tion of the cults of Ramanuja and the Alvars. Among his 
works, the Artta-pancakam brings out the essentials of 
Visistadvaita in their fivefold aspect of (i) the nature of Isvara, 
(ii) the nature of the jiva, (iii) the purusartha , (iv) the 
upaya and (v) the virodhi . Each aspect is analysed into 
five forms wilh its own special features. Isvara or God 
exists as para, vyiiha, vibhava , antarydmin and area of whom 
the last mentioned form as the permanent incarnation of the 
Grace of God is most accessible to the mumuksu The jiva 
or soul is classified into five kinds, viz., the nitya or ever 
free, the mukta or the freed, the baddha or samsitrin, the 
kevala enjoying kaivalya in a state of stranded spiritual 
solitude, and the mumuksu . The five chief ends of conduct 
are dharma or the performance of the Vedic duties, artha or 
the acquisition of the economic goods of life, or the 

enjoyment of the pleasures of life here and in Svarga , 
ntmanubhava or kaivalya and Bhagavadanubhava or God- 
experience. The live means of attaining Brahman are karma, 
jnana, bhaktl or solvation by self effort, prapatti or submission 
to the redemptive will of God and ftcaryabhimana or absolute 
loyalty to the guru as a living mediator between the mumuksu 
and the Lord. The obstacles are also fivefold, and they are 
traeed to faith in other gods, other means and ends than 
those prescribed for the mumuksu, the mistaken faith as the 
svarupa jtidna as an end in itself, godlessness and the confusions 
relating to prapatti . This kind of classification runs counter 
to the traditionally accepted matters and seems to have been 
intended to lay stress on some of them as essential for the 
spiritual progress. Tattvatraya is written in a terse aphoristic 
manipravala style on the model of Brahma-sutras . It consists 
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of three parts, defining the nature of 07, Acit and Isvara 
The first part, Cii-prakaranam , defines fttman and its jn3na 
and explains the classification of atman. The second part, 
Acit-prakaranam y describes Acit in its three aspects of kala , 
suddha-tattva and misra rattva or prakrti evolving into twenty- 
four categories including the psycho-physical factors of 
buddhi , manas and indriyas and the cosmological elements of 
the five bhutas and tan-m&tras. It is also known as avidyfi or 
mMya. The third part I ivara-prakarottam, is devoted to the 
understanding of Isvara including his svarupa, rupa and guna. 
His Ssrasohgraha is valuable for exposition of the signifi¬ 
cance of the Dvaya-mantra . This mantra conveys ten senses: 

(i) The Lord is the husband of Laksmi; (ii) He is Narayana; 

(ii) His pair of Feet are adorable; (iv) the Feet are f he means 
for moksa\ (v) the self must have faith to request for God’s 
Grace; (vi) Service at the Feet of LaksmI is closely associated 
with this; (vii) the Lord is the enjoyer; (viii) He is the 
svamin for all; (ix) Service to Him shall be for all times; 
and (x) the proofs for maintaining cternality of service. 
All these ten meanings are explained and it is shown that 
they are suggested by the ten centuras of the TiruvSymoli. 
In his work Navavidha-sambandha, he enumerate* that the 
Lord and the self are related by nine kinds of relation: 
vesasarta-visesya, raksya-raksima , sesa-sesin , bhartf-hharya , 
jnatf-jneya , svasvamin, sarira-$aririn, dharya-dh&nika and 
bhoktf-bhogya. The Mumuksup pati brings out the greatness 
of Tirumantrcr li . The uppermost limit for the Lord's 
accessibility lies in the area form of worship. 21 ’ Service 
(k a ink ary a) is said to include karma*'* $ri Vacana Pusanam 
is also aphoristic and terse. This work consists of four chap¬ 
ters; it is more popular on account of its main religious motive 
and value. The first chapter brings out the status of Sri or 
Laksmi in the salvation scheme as the divine mediatrix or 
purusakdra between the sentient being ( cetana ) and the Lord. 
Her unique qualities of ananyarhatva (of being H s alone), 
pdratanirya or dependence on Him, and krpd as exemplified 
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in Site’s life. She joyfully submits herself to Isvara, as she 
has her being in H m and belongs to Him, and always inter¬ 
cedes on behalf of the sinner by pleading For his being 
forgiven. She subdues the retributive will of Isvara by the 
beauty of her enticing love and at the same time she melts the 
hearts of the sinner by her infinite tenderness. It is the sinner 
mentality of the sinner that occasions the intervention of the 
Divine Grace, and this grace is spontaneous and not condi¬ 
tioned by the effort of the self as in the case of the bhakfa. 
Of the fivefold forms of God it is the area only that is ever 
available to the cetana who thirsts for God. The Lord is 
Himself the m^ans of salvation and the goal of endeavour. 
The true meaning of self-surrender is not winning the Grace 
of God by self-effort, but responding passively to its free flow. 
The second chapter dwells on the superiority of paragata 
svikara, in which the Lord seeks the sinner, over the svagata 
svikara, in which the devotee or bhakta seeks the Lord. Grace 
is the free gift of God. It flows spontaneously like the 
mother’s milk ( trtulaip-pai ); if it is to be gained by effort, it 
resembles the artificial milk for the same baby, purchased in 
the milk depot or a chemist’s shop (vilaip-pal). When man 
seeks God, even prapatti is futile; but if the Lord elects him, 
even his sinfulness is ignored, if not relished. Prapatti has 
its fruition in service to God or to His devotees in a spirit of 
utter humility without the slightest trace of egoism. A 
devotee is known by his spiritual worth and not by his birth. 
The conceit of high birth is an impediment to devotion; it 
becomes a heresy when a devotee of low birth is not duly 
respected. The third chapter assigns the highest value to 
maiigala-szsanam or benediction offered by the devotee, in his 
intense solicitude of love, to the Lord for His eternal reign of 
Grace and to deep devotion as in the case of Visnu-citta who 
was so much drawn by the beauty of the child Krsna that, in 
his God intoxicated state, he forgot His Isvaralva and with 
deep concern for the safety of the Divine child tended him 
with the affection of a fond parent. The fourth chapeier 
prefers Zcdryabhim&na to the Grace of God. The main reason 
for its preference is that, while the Lord is both just and 
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merciful, the Acarya is moved only by mercy, 211 The work then 
concludes with the statement that service to the Acarya and 
to the bhdgavatas irrespective of their station in life is the 
highest and the only means of attaining God. The author 
stresses that the RQmayana is of great importance on account 
of Laksml who was in prison as^ Sita and according to the 
scholar the Mahabharata's greatness lies in Krsna’s having 
undertaken work of a messenger.- 10 The AJvars practised 
prapatti only in the ared form of God. J,D The para form of 
God is like the water surrounding us, vyuha like the milky 
ocean, vibhava like the rivers that flow, area like the water in 
the ponds and antaryamin like the water inside the earth. 220 
Those who are not learned like us, those who are great 
in their knowledge like the earlier Acaryas and those who are 
extremely devoted to the Lord like the AJvars are qualified to 
adopt the path of self-surrender.* 31 The path of self-surrender 
is expounded with illustrations. 222 The area form of God 
shall not be spoken of in terms of the material out of which it 
is made. It is still worse to talk of the ancestry of the 
devotees of God 322 The conduct of a pupil towards his pre¬ 
ceptor and the attitude which is expected to be shown by a 
preceptor towards his pupil are dealt with in the section 
called Sadacarya anuvartanam . J2 ‘ The concept of seivice is 
dealt with as having three stages. The first stage is marked by 
rendering service to the Acarya, the second by that to the 
Lord and the third to the devotees of God. 22 * 

ALAKIYA MANAVALAP-PERUMAL NAYANAR : He was the 
younger brother of Pijlai Lokacaryar. He commented on 


217. The worship of Acarya became in later days a main feature of some 
of the sects of Vaisnavism in North India also. 

218. SVP. 1:5. 

219. ibid. 1: 35. 

220. ibid. 1:39. 

22J. ibid. 1:43. 

222. ibid. 1: 80. 

223. ibid. 2:195. 

224. ibid. 3. 

225. ibid. 4:412. 
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the compositions of Tiruppanalvar and Maturakaviyalvar and 
Antal's Tiruppdvai . The AcSrya Hrdayam is Ihe best known 
work of this scholar and is held to be a supplement of Sri 
Vacant* Piisanam. In it Nammalvar’s greatness is clearly 
expounded and the contrast is drawn bet veen his work and 
Gttar j tt The ten centums of Nammajvat's Tiruvaymoli are 
taken to present the ten divine descent' (ava(Sras) of the 
Lord. k - 7 Ramanuja is said to have writien the Sri Bhdsya 
with the help of Tiruvaymoli.--* The Lord is described to 
have take • divine descent as Varaha, Krsna and Namma]var 
was born as the son of Kari mainly to uplift those who belong¬ 
ed to the low castes.*- 29 

TIRUVAYMOLIP-PILLAI: PijUi Lokaciry ijr’s position as the 
leader of the Tenkalai sect was taken by Sri Saila otherwise 
known popularly as Tiruvaymolip-pinai. 230 He made AJvar- 
tiruuakan (Tirunelveli District), the birth place of Satha- 
kopa, the scene of his preaching activities and carried on 
the traditions of this school throughout the period when 
worship at Sri Rahgam was disorganized. His great and 
main task was to train the celebrated Varavara Muni or 
Manavala-mamunikaJ, the acknowledged prophet of Tenka- 
laism 

MANAVALA-MA'MUNIKAL (1371-1443 a,d ): This well-known 
leader of Tenkalai school was born near Alvar Tirunakari 
in Tirunelveli District. He is believed by his followers to 
have been re-incarnation of Ramanuja. He soon acquired 
proficiency in the tenets of Visistadvaita and was initiated 
into the essentials of Tiruvaymoli by Tiruvaymolip-piljai. 
On the death of his teacher the leadership of Tenkalai school 
devolved on this scholar. At that lime Tenkalai school was 
definitely consolidated and established by him. After a few 
years’ stay at AJvar Tirunakari he moved to §ri Rahgam and 


226. A.H. Sut. 190 to 193. 

227. ibid. Sut. 214. 

228. ibid. Sut. 65, 

229. ibid. Sut 84. 

230. He wiis also known as Tirumalaiyajvar. 
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made the place his headquarters. He spent his time there 
in consecrated service to the Lord and the co-ordination of 
worship in the Vaisnavite shrines by organizing the work 
of his disciples in different centres of tradition. He entered 
the sannydsa order and spent his days in devotion to Lord 
Ranganatha and exposition of the Naldyiram. He laid down 
the principle that Thirty-six Thousand was the Itu or equal of 
Sruta-prakasika. He introduced the Itu formally as a subject 
of holy studies. To popularise the teachings of Pijlai 
LokiTcaryar, he wrote commentaries in a lucid style on Tattva - 
tray a, Sri Vacana Pusanam, Mumuksup-pati and Acdrya 
Hfdayam . He also wrote commentaries on Periyalvar-tirumoli. 
Ramdnuca-nufxantdti , and on two Tamil works viz., Jnana- 
caram and Premeya-cdram of ArulaJapperumaJ Emperumanar 
otherwise known as Devaraja. He also composed a Tamil 
work in xenpd metre called Upateca Ratnamalai which contains 
the main teachings of the Alvlrs. The six works of Tiru- 
mahkaiyajvar are said to be the six ancillarics ( Vcddhga ) for 
Nammajvar’s compositions which are Tamil Vedas™' The 
Tiruppallantu of Periyalvar serves like the pranava for the 
Vedas and are recited both before and after the recitation of 
the Tamil hymns.-’- The importance of Pillai Lokacaryar’s 
Sri Vacana Pusdnam is stressed by him/-™ as due to the 
relationship of the perceplor and pupil. 231 His other Tamil 
works are Tituvaymoli-nurraniati which is a summary of the 
hymns of Tiruvaymofi , Artlip-pirapantam, a small treatise on 
methods of daily worship at home called Tiruv&rGtana-kramam 
and two little pieces in praise of Ramanuja. In his Yatiraja- 
vimsati he mentions Ramanuja as devoted to Nammajvar who 
was ever serving the Feet of the Lord.-™ On account of his 
deeep devotion to Ramanuja he was known as Yatindra- 
pravana. 

TWO OTHER SCHOLARS : Nammajvar’s greatness is sung 
in the Sri ParGhkusapancavimsari by Vadhula Varadanarayana 

23L URM.9. 

232. ibid. 19. 

233. ibid. 53 to 59. 

234. ibid. 60 to 72. 

235. Yatirajavimiati, 1. 
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of unknown date. Nammalvar is the prominent person 
among the other Alvars.-* 0 That the path of self-surrender 
is the only means for mok$a was taugt by this Alvar. 231 One 
Abhiramavaraguru composed the Naksotratndlikd in twenty- 
seven slokas , enumerating the name of each of the twenty- 
seven constellations in their order and representing the 
greatness of Nammalvar. 

OTHER WORKS ABOUT ALVARS AND ACARYAS : An 

attempt was made by .Srinivasa who had the title Garuda- 
vahanapandita ic depict the lives of the Alvars and Acaryas 
in the form of an Epic called Divyasiiricarita in eighteen 
cantos. The verses from this work are quoted with the 
mention of this work by Pinpalakiyaperumal Jiyar in his 
Guruparampardpirapava while mentioning the dates of birth 
of the AJvars.- nH The author of this work was a pupil of 
Nampillai (1147-1252 a.d.) and so it is to be assumed that 
Garudavalianapandita should have lived before this date when 
his work must have become reputed. He is held to have been 
a contemporary of Ramanuja. His work stops with the life 
account of Ramanuja and this suggests that he could have 
been a younger contemporary of Ramanuja. One departure 
from the traditional account of the life of the Alvars that is 
found here lies in the author’s description of Antal’s svayam- 
vara"** at Alvar-iirunakari. The arrival of the Lords from 
various holy places is graphically described and they are 
described vividly revealing an intended and clever imitation 
of Kalidasa’s treaimenl of Indumati’s svayamvora and the 
entry of the prince and princess into the city of the Vidarbha 
king.- 1 " Pinpalakiyaperumnl Jiyar’s GuriiparampQrapirapdva 
begins with the life account of Poykaiyajvsir and stops with 
the life account of Nampillai who was his preceptor. This 
biography is valuable for the information it provides about 


236. £rl Paraitku.sapaircavimsati, 2. 

237. ibid. 6, 7. 

238. G.P. pp. 7 to 9. 

239. D.S.C. canto 12 and 13. 

240. Raghuva/nsa - canto 7. 
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ihe life-accounts of the AJvars and Acaryas and for the 
citations from earlier sources. There is a work with the 
title Yatindra-pravanaprabhSva by Pillailoka Jiyar whose aim 
in writing this work was to describe the glory of Manavala- 
mamunikal who was also known as Yatindrapravana. The 
author traces the tradition of the Guruparampara to Nam- 
pi||ai and deals with the greatness of Pijlai Lokacaryar and 
Manavala-mamunikal. Neither he or PinpalakiyaperumaJ 
Jiyar took note of the contribution of Periyavaccan PiUai. 
The third Brahmatantra-svatantra-svamin of Parakala Mutt, 
Mysore, wrote the Guruparampara according to the Vatakalai 
school. This work begins with the life-account of Poykai- 
yalvar and ends with that of Varadaoatha son of Vedanta 
Desika, greater importance being attached to the life- 
accounts of Ramanuja and Vedanta Desika. Similarly, 
Satsampradaya-muktavali was written by Sri Sathakopa-yatindra 
the thirty-third Head of the Ahobila Mutt (1851-1877 a d.) 
with greater emphasis laid on the life and achievements of 
Adivan Snthakopa-mahadesika (1379-1460 a.d.). The Prapan - 
nftmr*am and Aricamaya-dtpam represent the attempts to 
recount the tradition of Vaisnavism according to the sources 
available to their authors. The scholars who came after 
Vedanta Desika and Manavala-mamunikal contributed to the 
cause of Vaisnavism by writing more and more commentaries 
on and criticism of the earlier works on the Nalayiram. It 
could be said that much of what was written during this 
period was in the form of criticism on the doctrines of Visista- 
dvaita school. 

(ii) The / wo schools of Vaisnavism in the post-Ramanuja period: 

Thus there have come into existence two schools of 
Nalayiram tradition, the one being known as Vatakalai owing 
its allegiance to Vedanta Desika and the other Tenkalai relat¬ 
ing to Manavala-mamunikal. These names, Vatakalai and 
Tenkalai are of very late origin and perhaps belong to a period 
subsequent to Manavala-mamunikal. The differences which 
could have been instrumental for the naming of the two 
schools have been deep-rooted from early times, perhaps during 
the period which followed the passing away of Ramanuja. 
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The Sri Btiasya and Bhagavad gita do not suggest any 
clue that could have given rise to any difference in the inter¬ 
pretation of the central doctrines which they deal with nor 
does the Nslayram contain any. Ramanuja was taught 
some secret doctrines by Tirukkottiyiir Nampi.- 41 These 
were known as rchasyas and must have included the three, 
namely, Tirumamra , Dvaya and Carama-sloka, the last which 
is taken from the Gild*'* Unlike as in the case of Brahma - 
surras, Bhagavad-gi'd and Tintvdymoli, there was no authentic 
work treating these rahasyas. Having been orally trans¬ 
mitted. there must have been ample scope for a preceptor 
to give an exposition of them in a manner which he felt was 
not merely the correct one but also authentic. There must 
have been slight variations in the expositions offered by more 
than one preceptor for the same rahasyas . The methods 
which were adopted by the preceptors in the practice of their 
conduct must have been different according to individual 
capacities and these must have had a bearing in the 
interpretations of the rahasyas. The disciple also should 
have taken only such interpretations as authentic and 
supported them by citing those practices. In fact, there 
were some practices in the days of Ramanuja which called 
forth criticism from certain quarters. 245 These were indivi¬ 
dual cases and also represented exceptions to the general 
customs. The masters and pupils in the same and succeeding 
generations cited such practices and chose to treat them as 
the correct ones, forgetting their departures from the 
established rules. This, however, was not always the case. 
The attitudes of others were different towards such practices 
resulting in the evolution of not two theories, one for and 
the other against them, but more than two, their number 
depending on the number of approaches made by them. 
This resulted in another change of attitude towards tradition. 
Every interpretation was required to be substantiated by 
relevent citations from works of accepted authenticity. 


241. Yatirajavaibhavam* 58. 

242. Bh. G. 18: 66. 

243. G.P. pp. 121. 122 , 149. 
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In their attempt to justify their interpretations, the precep¬ 
tors and scholars forced their views on the sources and 
expounded them in a manner that could accommodate their 
view points. Thus started the differences in the interpreta¬ 
tions of Tiruvaymoli and the rahasyas. A beginning in this 
direction appears to have been made in the interpretation of 
of the passages in Tiruvaymoli by Tirumaiaiyantan and 
Ramanuja.' 44 Even after the commentary was written by 
Piljfln cn the Tiruvaymoli 9 Paracara Pattar is mentioned, 
as evidenced in the Itu, to have expressed disagreement 
to the views of Pil|an and offered his own.- 1. The tone of 
references to such differences both in the period of Ramanuja 
and Paracara Paftar is only suggestive of these two savants 1 
eagerness to offer a better interpretation and not intended 
to cross the earlier ones. Much discredit was brought by 
later scholars for the earliest exponents by reading in between 
the lines and by asserting the authenticity of their own 
expositions. The unitary nature of the concepts of rahasyas 
was thus lost sight of. This resulted in the formulation of 
certain concepts most of them being based on the side of 
religion. Such concepts were acceptable to only one of the 
traditional schools and drew justifications from the Ndfayiram 
and the passages from the works of earlier writers. There 
was not much for the two schools of Vair>navism to quarrel 
about regarding the matters in the Sri Rhasya and Bhagavad - 
gitd-bhasya which were not therefore cited. The Rchasyas 
and the compositions of the AJvars afforded ample scope for 
the exhibition of divergences of opinion. While one school 
interpreted the Rahnsyas and the Tiruvaymoli without even 
suggesting a deviated sense for them by remaining faithful 
to the sacred sources like Dharmasdstras and Agamas . the 
other school swore by the deviation and supported it by the 
practice of the teacher who was held in the highest respect 
It was not the language that effected this schism. While 
equal importance was given in one school for the Sanskrit 
sources and Tamil sources, the other school stood more by 


244. Vide hu on TVM 1.2: 1; 2.3: 3; 5.10: 4. 

245. Vide ltu on TVM 6.5; 2.4- 1. 
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the Tamil sources ignoring the Sanskrit sources when they 
ran counter to the former and thus attached less significance 
to Sanskrit sources. For a long period till recently, the 
followers of the Tenkalai system were deeply studied in the 
Sanskrit sources like Sri Bhfisya and GitZ-bhftsya for matters 
of philosophical importance and followed the views of their 
school in mabters pertaining to the rahasyas and Prabandham. 
The two sources were thus kept apart thus maintaining in prac¬ 
tice the concept of Ubhaya-vedanta . The Acarya was the only 
guide in these matters for the Tenkalai school, while he was 
also the guide for the Vafakalai school. 

The differences which keep these schools apart from 
each other seem to have taken their rise in the later half of 
the thirteenth century and are mentioned by Nainaraccan 
PiUai, Pijlai Lokacaryar and Vedanta Desika in their works. 
This does not, however, suggest that the two schools were 
treated then as rivals as they are held today. Vedanta Desika, 
who was aware of such differences, remarks that there was 
no difference regarding the doctrines among the followers of 
Ramanuja and there existed only a difference in t ie inter¬ 
pretation of the same doctrine. 3 * 6 The differences must have 
become marked resulting in the rise of the two distinct schools 
in the Fifteenth century a.d. The Vatakalai school traces 
the orign of their doctrines to Pranatartihara (Kitampi Accin) 
who was in charge of serving food for Ramanuja. 247 The 
Tenkalai school does it to Empar, the cousin and disciple of 
Ramanuja. Neither of these scholars, however, left any 
written record of their theories. 

The main points on which these two sects differed are 
said to be eighteen.- 4 * It is worthwhile to consider what 
these points are: 

246. Satsampradaya-parUnddhi> p. 5. 

247. cf. RTS. p. 1377. 

248. An anonymous Sanskrit verse gives out these eighteen differences : 
bhedas svamikrpaphlanyagatisu srlvyaptyupayatvayoh 
ladvatsalyadayaniruktivacasam nyase ca tatkartari 
dharmatyagavirodhtyos svavihite nyangahetutvayoh 
prayascitt3vidhau tadi-bhanjaoe nuvyapti kaivalyayoh ! 

quoted by Sri V. Krishnamacharya in his beautiful Sanskrit 
introduction (p. 48) to Sohkalpa-suryodaya. 
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1. GOD'S GRACE: The Tenkalai school insists that the 
operation of God’s Grace is unconditioned by human endea¬ 
vour and is absolute. They say that the well-known text 
“He is to be obtained only by the one whom, He chooses"* 41 
is confirmed by the Caroma-shka of the Gi/3, 20 and the 
mystic experience of Nammalvar. According to Votakalais , 
God’s Grace though it is uncaused becomes operative only 
through bhakii or prapatti , just as the divine tree is considered 
to yield the results desired by the seekers of them only at 
their request. Those who are in need of God’s Grace have 
to make a request of God for it.** 1 They argue that if Grace 
is free and unconditioned, vaisamya or arbitrariness and 
nairghrnya or cruelty would be attributable to the divine 
nature.*** In that case, all people would in time be emanci¬ 
pated, and there would be no need of any effort on their 
part. If it was supposed that God in His own spontaneity 
extended His Grace to some in preference to others, He 
would have to be regarded as partial. It is therefore to be 
admitted that, though God is free in extending his mercy, 
yet in practice He extends it only as a reward to the virtuous 
or meritorious action of the devotee. God, though all- 
merciful and free to extend His mercy to all without effort 
on their part, does not actually do so except on the occasion 
of the meritorious actions of His devotees. The extension of 
God’s mercy is thus both without cause (nirheiuka) and with 
cause (sahetuka). 

2. MOKSA : There is no difference of opinion as to moksa 
being the ultimate goal. The Tenkalais believe that for those 
who take to the course of devotion, mokia consists in having 
the experience of God Himself, but those who take to the 
path of self-surrender have to render service to God even 
during the state of release. But the Vafakilais believe that 


249. Kath. Up. 2: 23. 

250. Bh G. 18: 66. 
254. L.T. 17:78. 

252. V.S. 2.1:34. 
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whatever be the courses adopted by the individuals, they 
become released without any distinction among themselves. 
They have therefore occasions for experience of God as well 
as service. 

3. MEANS OF MOKSA: According to the Tenkalais , there 
are five kinds of means, namely. Karma-yoga , JnGna-ybga, 
Bhakti-ydga y Prapatti-yoga and Acdryabhimdna-yoga for 
moksa. They believe that Prapatti-ybga is a distinctive means 
from the rest and also believe that each of these five means 
is a means by itself. But the Vatakalais believe that Bhakti- 
yoga is the only other means of moksa besides Prapatti-ybga. 
Karma-yoga and Jnana-ybga are only stages leading to Bhakti - 
yoga . Karma-yoga is actually self-purification which destroys 
egoism and leads to Jnana-yoga which is the process of self- 
realization by self-renunciation, contemplation and the 
attainment of the orison of Kaivalya. The third stage is 
the Bhakti-yoga which is unilive life of beholding God face 
to face or spirit to spirit. This is the highest realization of 
reality. Respect for the teacher, according to this school, 
is only a phase of Prapatti-ybga. 

4. LAKSMI (status) : Laksmi occupies an important posi¬ 
tion in Sri Vaisnavism. But as there are only three cate¬ 
gories in the §ri Vaisnavite system, a question may naturally 
arise regarding the position of Laksmi in the three-fold 
categories of C/7, Acit and Isva r a. On this point, the 
Tenkalais hold that Laksmi is by nature atomic in size and 
occupies a special and unique place of her own below that of 
Bhagavan; they relegate Her to the level of jiva } the finite 
being, but is entitled to the service of the selves in this world 
and to that of the nityas and the muktas in the world beyond 
viz., the region of eternal glory ( Nitya-vibhuti ). Bhagavan, 
according to them, is, however, the sole upaya for the 
attainment of moksa and Laksmi has no part in this in the same 
way as she has no part in the creation, sustenance, and destru¬ 
ction of the world. The Vatakalais believe that Laksmi is akdra 
and not makdra or jiva and state that She is an inseparable 
attribute of Bhagavan as described in Pdncardtra , 2ra equally 

253. L.T.4: 1; 2: 15. 
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infinite and illimitable, without whom the conception of the 
Lord is impossible.-’ 4 She is not anu or atomic, but vibhu 
or all-pervasive and omnipresent. They base their argument 
on the authority of Vitoiii-puranamr'' Laksmi, according to 
them, is in everyway the object of equal veneration and 
worship as Bhagavan and that our worship is always to the 
Lord and His spouse. Being inseparable from Him, She 
participates in all His activities except in the creation, 
maintenance and dissolution of the world. She is sesi to 
all of us, bhaddasy muklas and nityas as much as Lord Him¬ 
self. This concept of Vatakalai school receives support 
from the following evidences: (a) The Lord declares that 
lild-vibhuti and nitya-vibhuti are the sesa for Him and 
Laksml.- 1 * This means that She is also the sesi like the Lord; 

(b) Paracara declared that Visnu represents all coming under 
the category of male and Laksml those under the female. 2 " 7 

(c) Kitampi Accan told Niinciyar that be was taught by 
Ramanuja that the mention of the Lord in any context must 
be taken to have included Laksmi.-™ This is attested by 
Paracara Pattar; 259 (d) SriRamamisra, the pupil of Ramanuja 
declared (hat Laksml and Visnu together are Brahman;- 00 
(c) Pijlai Lokacaryar states in his work Tattva-trayar 01 that 
the eternal kind of the selves refers to Adisesa, Garuda and 
others. If, in his view, Laksml was a .elf. She, being 
eternal, must have been mentioned here. 


5. LAKSMl (power) : According to Tenkalai school, Visnu 

alone can grant final emancipation. But Laksmi can play 


254. Ram. 6.21: 15. 

255. V.P. 1.8: 17 and 19: 124. 

256. VJfvak&enasamhita, 

257. V.P. 1.8: 35. 

258. RTS. p, 750. 

259. £rt Gunaratnakdia . 28. 

260. This is taken from the author’s work Sad&rtha samkse pa cited in 
the RTS. p. 748. 

261. Tuttva-traya. p. 45. 
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the role of a mediator between the sinning folk and the Lord; 
she cannot exercise independent or co-ordinate power in 
granting salvation. The Vafakatais believe that both Visnu 
and Laksmi can grant mok$a and they base their argument 
on VUnu-purancr** and according to them Laksmi’s redemptive 
mercy is omnipotent. She is not only the mediator (purusa- 
kara) interceding and pleading for the pardon of the offences 
of the selves, but also the upaya along with Her Lord for 
the attainment of mukti by the prapanna . Our service after the 
attainment of mukti extends to Her as much as to Bhagavan. 
The Vatakalais say that mithuna or unity of the Lord and 
Sri is vital to the seeker after salvation Whatever be the 
ontological status of Laksmi, there is no doubt, that both 
the sects insist on Her krpa or mercy as essential to the 
final release. This beautiful concept is stated in a beautiful 
way: ‘On the one hand, Laksmi subdues the retributive 
will of Isvara by the beauty of her enticing love and on the 
other she melts the heart of the sinner by her infinite tender¬ 
ness’. 903 As the link of love, she mediates between the 
infinite that is omnipotent and the finite that is impotent, 
and transforms the majesty of law into the might of mercy. 
It is perhaps strength (Father) is tempered by sweetness 
(Mother) and sweetness is supported by strength; the one 
stimulates and the other to persuade. The Vafakaiai school 
defends its position on the following evidences: (a) The 
Laksmitantra contains a passage which means that the Lord 
together with Laksmi is the protector.-* 1 The word * together ’ 
is to mean that £ri protects the people as much as the Lord. 
This passage occurs in the context of finding out a means for 
obtaining moksa. (b) Sri is addressed as the mmavidya and 

described as awarding the result of moksa 865 (c) Paracara 

Pattar says that he would resort to Sri at first and then to 


262. V.P. 1.9:118. cf. TVM. 4.5:11. “veri marata pumel iruppSj 
vinai tirkkume” - Mhe occupant of the most fragrant lotus is the 
Mother who will relieve us of all our sins and bless us’. 

263. “Cetananai arulale liruttum; Isvaranai ajakale tiruttum” - SVP. t 
1: 13. 

264w L.T. 28: 14. 

265. V.P. 1.9:120- 
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the Lord. He desires to do kathkarya to the Lord who is 
together with Laksml. He qualifies the word ' Isvara ’ here 
by the words 'as the means of the dtsired object*. He means 
evidently that both are the * upaya ’- c " (d) Paracara P^tar 
wrote a drama with the name Laksmikalyana in which 
Nammalvar is made to ask the Lord for taking him under 
the refuge of Himself and Lak$mi. ?cl It may be added here 
that the Lord is referred to as Sriman Narayana. §ri is the 
attribute and Narayana is having Sri as His attribute. The 
substantive and attribute mayhav; independent ontological 
existence as ir the case of blue lotus but as a metaphysical 
category, it must be only one. This is the way in which the 
Vatakalai school maintains its view 

6. VATSALYA: The Tenkalais define this quality a? the 
Lord’s enjoyability of the defects f the jivas. According 
to them the pardoning Lord is the ;od of the sinner ant He 
seeks the evil doer more than He does the sattvika , as the 
target of His Grace They say tha the Lord treats the sins 
committed by the selves as “enjoya }le” like garland, sa idal 
paste and ot ers. He even relishes the physical evil 
or dosa in the prapanna like the mother who embraces ,vith 
pleasure her dirt-stained child retiming fron play, or like 
the cow which licks the slime on 'he body of the new-’»om 
calf. Similarly God woUd consider even the faults, offerees, 
and short com ngs of the self as agi ;cable [bhogya). 2 ^ Vo a 
lover, the dirt on the person of the beloved is far from b ring 
hateful. The Tenkalais argue thai it is the nature of the 
forgiveness of the Lore to welcome the sinner and not to 
penalise him for his wrong doing. They support this th ory 
of theirs by citing the RdmayoQar™ The Vatokalais , or the 
other hand, believe that filial action ( vatsalya ) consist- in 
not taking note of the c’osa of the jivas ; that is to ;ay, 
the defects are ignored 2,0 They point out that the admis ion 

266. Astailoki, 6 . 

267. This is cited by Vedanta Desika in SorasOra t p. 46. 

268. Mumuksupari : Caranmbokaprakara ia — Sut. 27. 

269. Ram. 5,18: 3. 

270. Sri Srinivasa practises non-apprehension of the sins of His devot¬ 
ees. Vide: Vedanta Desika: Dayaiaiaka , 8. 
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of the views of the Tenkalais would show that sins ought 
to be committed as they are to be "enjoyed" by God and 
expiation for the sins done need not be performed. 

7. DAYA: The Tenkalais hold that God’s compassion 
consists in His getting afflicted on noticing that of others. 
That is to say, it is 4 para duhke duhkitvam’ entering into the 
sorrows of others and experiencing the suffering of others 
as one’s own. They support this view by quoting the 
AHmayanar'* 1 To the Vatakalais , compassion or daya consists 
of an active sympathy on His part, as manifested in His 
desire to remove the suffering of others on account of His 
inability to bear such miseries. In the case of those who 
could not physically remove others 1 distress, it must be taken 
to mean entertainment of a desire to remove others’ distress. 
It must include the removal of others’ distress in the case of 
a person who has the power to do so. So in the Vatakalai 
view, the Tenkalai opinion amounts to snying that God will 
always be in suffering since all the living beings are mostly 
in a state of suffering. Again to suffer Himself at others* 
distress will have to be treated as a defect ( dosa ) which would 
run counter to the concept of God as the abode of auspicious 
qualities which are opposed to defects (heycpratyamka). 
The passage from the Ramayana # which is cited here must be 
taken to mean that Rama was not in the least really affected 
but was acting the role of a protector of people where the 
definition of ihe Tenkalai school would be applicable. This 
school seeks the evidence of Paracara Pattar,- 7 * Pcriyavaccan 
PiJJai 373 and Sudarsanasuri- 7 * who interpreted daya as 
inability to bear others’ misery. 

8. PRAPATTI : According to the Tenkalais , prapatri con¬ 

sists in the absence of any initiative on the part of the 
individual, as God’s love is spontaneous and will, of itself, 
bring salvation. Or, it may be taken to mean the knowledge 


271. Ram, 2.2:40. 

272. £r1 Rah gar a jastavam2: 98. 

273. Gadyarrayavyakhyana p. 42. 

274. ibid. p. 42. 
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of one's own self as the Sesa of the Lord. They inte rpret 
prapatti not as a human endeavour, but a mere faith i 1 the 
Grace of God. A jiva who is co npletely dependent jpon 
God cannot practise it. The Vatakalais say that b rfore 
resorting to self-surrender or pripatti there must be self- 
effort. It is only when this self-effort fails to lea i the 
realization of God, and in consequence a feeling of com )lete 
helplessness and unalloyed faith in God's Grace is frnily 
entertained, that one can resort to orapaui It is, there fore, 
in their view, in the form of pract sing theactof surrender 
of one’s self. It does not consist in merely possessing the 
knowledge of one’s dependence. The saying of the IJpa isad 
“with a desire to get released, I serk shelter’*,^ the s. ving 
of Bhagavad-gitd “you take shelter under Me alone*’ 27 * and 
the saying of Lcksmitantra rt Thc Lord expects from the jiva 
the need for protection’- 77 support that the act of surrender 
has to be practised. The paradox of prapeti sdstra a ises 
from the Visistadvaitic truth that the sarvd-sesi is both the 
updya and upeya, the means as we 1 as the goal of Vedxntic 
life, and it leads to the dualism between the spiritual cTort 
of the jiva and the spontaneity of Divine Grace. The VataKalai 
school asserts that the soul must exert itself, show a co itri- 
tion of heart and deathless faith in the Saviour, as the way 
of opening the flood gates of krpa md employs theanology 
of the young monkey clinging to the mother for protection 
(markata-nydya) to illustrate the soul seeking refuge at the 
Feet of the Saviour, The other party asserts that God’s 
Grace is like the care of the mother-cat carrying the kitten 
in its mouth ( marjara-nyaya ) whi:h is independent of all 
efforts on the part of the latter illustrating that the soul 
requires no self-effort. 27 * 

275. Sv. Up. 6:J8. 

276 Bh G. 18:66. 

277. LT. 17:78. 

278. There is n'endcncy among some of the philosophers to compare 
the Vatakaiai and Tenkalai views to the volitional type and the 
self-surrender type mentioned by Wiiliam Janies in his Varieties o 
Religious Experience and the Christian distinction between justi¬ 
fication by works an J justification by faito. But the comparison is 
superficial as the distinction between those iwo types is entirely 
different fiom the Sri Vaisnavitc views of sahetuka kataksa and 
nirhetnka kataksa. 
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9. QUALIFICATION5 TO DO PRAPATTI : As regards the 

person who is qualified for prapatti , the Tenkalais base their 
authority on the Gila . In the Gita the Lord deals with 
various attributes as forming subsidiaries to devotion. 
Finally He asks to give up all duties. This shows that one 
who follows this cannot h tve adequate confidence in devotion. 
Suet a person alone, according to them, is fit to take to the 
path of prapatti . Again they say that it is only those who 
study the Tamil Prabandhams can be fit to be called prapannas . 
But the Vatakalais hold that the qualifications to perform the 
act of self-surrender are naving no other course to adopt, 
miserable position and inability to tolerate any delay on the 
part of a devotee. The main requirements for the course of 
bhak i or devotion are a clear philosophic knowledge of the 
realms of karma> inana and bhakti. the will rcgorously to 
undergo the discipline in due order, and the sattvic patience 
to endure the ills of prarjbcJha karma till it is exhausted or 
expiated. Yamuna declares: “1 am not devoted to Your Feet. 
I ha\e nothing and 1 have no other course to adopt”.* 7 * This 
makes clear the relative qualifications for the paths of 
devouon and self-surrender. This does not in any way mean 
the Lck of confidence in ihe path of devotion on the part of 
the t mmuksu. They do not subscribe to the view that the 
mere reading of Tamil Prabandhams will make tne a prapatwa 
for, in that cate, one who reads the Sanskrit passages in the 
Upaaisads can become a devotee of God, wh.ch is utterly 
meauingless on the very face of it. 

10. GIVING UP THt DH ARMAS : The Tenkalais think that 
the person who adopts the path of prapatti should give up 
all s» riptural duties assigned to the different stages of life 
{asrc.ma); for they argue, it is well evidenced in the Gita 
text that one should give up all one's religious duties and 
sumnder oneself to Got . “Abandoning all duties, come 
to M ; alone for shelter.* !W0 They opine that it is no offence 
at all for the prapanna to give up ihe performance of nitya 


279 Siotraratna , 22. 
280. Bh. G. 18:66. 
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and naimittika karmas.** 1 But the Vatakalais think that the 
scriptural duties which are obligatory should never be given 
up by those who have taken the course of self-surrender. 2 ** 
Whatever is done shall be attended with the giving up attach¬ 
ment to the result. aHJ They further hold the view that the 
scriptural duties, being the commandments of God, should be 
performed for His satisfaction by these people. Otherwise, 
they would have to suffer for their negligence. Ramanuja 
emphatically remarks that the nitya and naimittika deeds are 
to be carried out as they are done to worship God. 24 * 

H. CONTRADICTION: According to the Tenkalai view, the 
path of devotion is by nature contradictory to the j\va who is 
a sesa or one who is in tune with the will of God. The paths 
of duties and of knowledge assume an egoism which contra¬ 
dicts prapaiti . The Vatakalais , however, say that the path 
of devotion is not in any way opposed to the nature of the 
self, but is opposed to only one’s miserable condition. The 
so-called egoism is but a reference to our own nature as self, 
and not to ahahkara , an evolute of matter. 

12 DUTIES OF CASTES: On the social side, the Tenka/ais 
feel that the acts of the prapannas are amoral and should not 
be judged by the moral standards applicable to the ordinary 
men following the rules of varndsrama , and the question of 
moral laxity, condemnation or condonation does not arise in 
their case. Duties prescribed by the Dhannasastra texts 
could however be carried out only for keeping the social 
status; but they are not binding on the prapannas . But the 
Vatakalais insist on the performance of svadharma or the 
duties relating to one’s station in life even in the stage after 
prapaiti as kaihkarya and in conformity with the divine 
command. They support their view on the strength of Laksmi - 
tantra 281 according to which a learned man shall never violate 


281. Mumuksu-pati - Caramaslokaprakaranam - Sut. 8. 

282. cf.Bb. G. 4t32. 

283. vide: Bhagavadglta bhasya on 18:6. 

284. ibid, on 18: 5, 9. 

285 L.T. 17: 94. 
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the conduct prescribed in the Vedas; these di ties have to be 
perl 3nned at my cost. Tie Lord declared that the Vedas and 
Smr is are His commandments Any one violiting what one 
is o; dained by them woul i become a sinner. 891 

13. ACCESSORIES OF THE PATH OF PRAPATTI : The acces- 
sori ;s of prapatti are coi nted as six. 881 The Tenkalais hold 
that the man who adopts the path of prapatti has no desires 
to f ilfil and thus he may adopt any of these accessories 
acct ‘ding to his capacity and inclinations of his mind. The 
Vote kalais, however, thirk that even those who follow the 
patl of prapatti are not absolutely free from any desire, since 
the) wish to h*.ve bhagavudanubhava . and do service to God. 
Tho igh they do not crave for the fulfilment of uny other kind 
of n ;ed, it is obligatory upon them to perform all the six 
acce sories as ^hey have teen ordained in the scheme. 

14. CAUSE FDR THE ALT OF SELF-SURRENDER: On the 
stre gth of Upanisadic saying- 91 the Tenkalais assert that 
God s Grace could not bi obtained by mere exposition of 
relipous functions and h *nce the act need not be performed. 
But the Vata^alais insist that the act of prapatti has to be 
perl >rmed. Their argum nt is supported by a passage in the 
Laksmitantra : “This me ins is considered by Me as both 
easy and difficult."- 89 Tney further argue thot the passage 
quoted from the Mundakn Upanisad must be taken to signify 
the importance of the Lord. It does not indicate that the act 
of self-surrender shall not be undertaken. If it were to 
convey this sense, then e\ ;n jnana-ydga will have to be given 
up, is there is always God Who by Himself takes care of 
every thing. 

15. MEANS OF EXP14TION : The prapanna will have their 
sins absolved by God’s foi oearance even when they are done 
voluntarily. Therefore, the Tenkalais say, there is no need 


286. Bh. G, 16: 23. 

287. L.T. 17: 60, 61. 

288. Mon. Up. 3.2: 3. 

289. L.T. 17: 104. 
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to perform any act of expiation. This receives support from 
the Gita* 90 where the Lord declares that He would free the 
prapanna from all sins. But the Vatakalais insist lhat the act 
of expiation ha9 to be done to get relief from the sinful acts 
done voluntarily. This will be the course when the prapanna 
has adequate facilities to perform them. According to them, 
repetition of the act of self-surrender shall be the course to 
be adopted only when the prapanna is helpless.’- 91 . 

16. ADORATION OF BHAGAVATAS : According to Tenkalai 
ideal, the devotees of God shall be treated on a par with one 
another irrespective of the caste to which they belong. The 
prapanna is a bhfigavata and his spiritual worth is not in any 
way influenced by his birth and social status and it is one of 
the greatest offences to treat him with indifference, disregard, 
ill-will or contempt on the ground of caste. The idea of 
service extends to all castes and outcastes irrespective of the 
social distinction determined by the varnasrama ideal. They 
support their ideal on the strength of Mahabharata?*'* The 
Vatakalais say that though the devotees of God have certainly 
to be respected and should on no account be disregarded, the 
rules of caste which pertain to the body and not to the soul 
2 pply as long as the body endures and are not annulled by the 
act of prapaiti . There will, of course, be no difference in the 
attainment of moksa and there will be no such things as castes 
in Paramapada, but as long as the body lasts, the prapanna , 
too. however great his devotion to God and however pure his 
life, has to follow the rules and regulations of castes in social 
life. “The temple cow is certainly more worthy than other 
cows inasmuch as its milk, butter and the like arc used in 
the service of God, but on that account, it does not ccjse to 
be a cow.” Similarly, a man of a low caste shall be respected 
with the reverence due to a devotee as he is superior to all 
others in his caste. 

17. GOD’S IMMANENCE: The Tenkalais say that God, 
owing to His immense capacity can enter into a soul which is 

290. Bh.G. 18:66. 

29L RTS. pp. 592. 595, 596. 

292. MBh: As ram a vasika Parva 108: 32 k cf. ibid. 106: 8. 
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atomic in size to accomplish acts which could not otherwise 
he accompl shed. The Vafakalais assert that God is immanent 
in the jiva is its antaryamin and there cannot be any place in 
the world, cither animate or inanimate where God is not 
present, and hence there is no question of God entering any 
soul. 


18. KAIVALYA: This consists in having the experience 
of self alone, otherwise called self-realization. It may be 
called a flight of ‘'the Alone to the Alone" in which the self 
enjoys inner quiet and is self-satisfied. It is different from 
God-realization. The Tenkalais maintain the view that 
kaivalya is not a stage on the road of mukti but is mukti itself 
in which the mukta enjoys the ‘peace that passeth under¬ 
standing’. In this state the mukta belonging, of course, to 
an inferior class, is in some corner of Paramapada and has no 
hope of intuiting God and enjoying the bliss of communion. 
But the Vatakalais favour the theory that Kaivalya is only a 
stage on the path to perfection and those who cross it will 
eventually reach the divine goal. 

There are other minor differences also that exist 
between these sects. Differences of opinion came into being 
in many other points of practical impoitance, such as the 
extent to which pilgrimage could conduce to salvation, the 
duties of a prapanna if he was a sannydsin, the details of cere¬ 
monials to be observed on certain special occasions, the 
extent of the purifying influence of contact with the bhaga- 
vatas, the shape of sect mark, etiquette, certain rescrictions 
regarding fc od and service, the relation between sannySsins 
and househ olders, the tonsure of widows and so on and so 
forth. But they have little philosophical or religious basis or 
background 

The v orks of the Tcnkalai school which are mostly in 
Tamil are complementary to those of the Vatakalais and not 
contradictoiy to them. The eighteen points of difference 
enumerated above can be reduced to the single problems of 
krpd versus karma in its aspect of the practice of updya . If 
salvation is by antecedent merit and jnstification by effort, it 
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is said to involve more faith in the inexorability of the moral 
lav of karma than in the inescapability arising from Divine 
Grace. If salavation is by faith and antecedent of grace and 
guarantees the remission of sin without any condition like 
remorse, it is said to favour the faith in election and prede¬ 
termination and the idea of divine arbitrariness which might 
lead to the toleration of moral laxity and chaos. Vedanta 
Desika’s view of vyaja or occasion seems to be a good recon¬ 
ciliation of the two extreme views. The Lord is Himself the 
upaya and the upeya and the true meaning of human responsi¬ 
bility consists in our responsiveness to the call of divine 
mercy. Even a gesture and change of heart and the feeling 
of unworthiness shown in an infinitesimal degree on the part 
of the sinner evokes sympathy and elicits the infinite Grace of 
the Saviour, A spark of repentance destroys the wholfc load 
of avldys-karma and ;hus \n infinite series of k.irma is annihi¬ 
lated by infinitesimal effort. It is the recognition of the fact 
that endeavour consists in recognizing the futility of end¬ 
eavour. This view preserves the idea of divine justice and 
provides for the domination of Divine Grace which is its 
fruition. And if there is any difference between these schools, 
it is in the starting point and not in the goal. It is, so to say, 
in the emphasis of aspects and not in the choice of opposing 
theories. If it is assumed that the human will is in any way 
free, it conflicts with divine determinism. It is difficult to 
take the dilemma by the horns or escape between them or 
rebut it. Daya is neither won by effort nor forced on the 
individual soul. If the problem is restated in terms of 
Sartrako Sdstra and not of Hetu Sastro or logic, the distinc¬ 
tion becomes philosophically negligible. Kataksa or grace is 
neither sahetuka no nirhetuka. It is based on organic union. 
Myuic experience is alogioal and amoral and it is illegitimate 
to apply logical and ethical terms to the transcendent law. 
The gift of grace and self-gift arc virtually related like the 
systole and the diastole of the heart; their relation involves 
reciprocity and responsiveness. The sucking of the mother’s 
milk by the child is instinctively related to the spontaneous 
secretion of milk and the two form an organic process in the 
maintenance of life. It is impossible to divide this unitive 
process and decide how much it comes from the child and how 
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much from the mother. Similarly, the jnani is dearest to 
God, the sertrin, and God is dearest to jnani , the sarira , and 
this organic relation is beyond logical analysis. Daya pours 
itself fully into the self and the self flows irresistibly into 
daya; and it is undesirable, so to say, to dissect this living 
flow into th^ logical categories of cause and effect. 

In co iclusion, we may say that the relation between 
righteousne: s and redemption in the working of God in human 
history is a holy mystery which is more worthy of reverential 
study than analysis of logical categories or philosophical 
dogmas. 7he karma-kfpa riddle is the mystery of the 
religious experience and cannot be lightly dismissed as a theo¬ 
logical dogma meant for the ignorant. The vexed problem 
cannot be solved either by logic or by ethics. It can be dis¬ 
solved only by the direct intuition of God whicii is the 
experience of the AJvirs. If such is the case, the distinction 
between th ? two schools regarding the working of krpa is a 
distinction without much difference. 



Chapter xxx 


THE ALVARS AND THE RAMANUJA SCHOOL 
OF VAISNAVISM 


The composition of the Alvars undoubtedly produced a 
powerful impression on the Southern school of Vaisnavism 
which owed its origin and development to the Visnu-purana 
and Vaispavite Agamas. The Sanskrit sources furnished this 
Vaisnavite school with sufficient material for the development 
of its own philosophy. The Divya Prabandhams were also in¬ 
fluenced if not inspired to a large extent by these Sanskrit 
sources. The product of the earlier exotic influences-was 
something unique, a devotional lyricism of a type not known 
earlier in the Tamil country. The entire credit goes to the 
Alvars and the Nayanmars for presenting in lyrics emotionally 
affective material on godhead and godhood. This had a 
powerful appeal to the exponents of ihe Visisladvaita VedSnia 
who drew copiously from the Ndlayiram as their basic texts. 
This sacred anthology verily provided not only the basis of a 
speculative philosophy but also a way of life, and bridged the 
gulf between day-to-day li e and religion. 


The Agamas enjoyed singular popularity as they 
governed the conduct of the rituals in the temples. The 
compositions of the Alvars contained much material that had 
connection with the arcs aspect of God. What they deli¬ 
neated about area became codified into a system of worship in 
temples in conformity with the Agamas during the period of 
Ramanuja. That pilgrimages to temples for worship had 
already become a notable feature of Vaisnavism is evident 
from the fact that the A]vHrs who not content with mere visits 
composed hymns in Tamil extolling the greatness of the deities 
in the several shrines. Nathamuni made pilgrimages to well- 
known shrines following the example of the earlier Ajvars. 
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There arose a particular concept, in the post-Ramaruja 
period, though the exact period of the name of the Acarya 
responsible for it could not be found out, regarding the great¬ 
ness of certain shrines and their place in the list of holy cnea 
which were considered as fit to be visited. The accounts about 
such places that are contained in the Putanas were taken into 
account for determining the importance of the particular 
shrine. Along side of them, the recognition that a particular 
shrine was visited by one or more Alvars who sang the glory 
of the Lord there was the criterion to declare that shrine as 
more holy or worthy of visit in preference to others about 
which there is no record of their connection with the Alvars. 
It is this attitude of the Vaisnavites towards the importance 
of the temples that was instrumental in giving the first place 
to SriRangam among the shrines where the deity had his glory 
sung by all the Ajvars. Tiruraalai, Tirukkannapuram, Tiru- 
maliruicolai and others come next according to the number 
of Alvars who visited them. It appears that these shrines at 
SriRangam, Tirumalai, and Kanci were prominent even 
before Ramanuja's time and have definitely got preference 
over other shrines in the enumeration of the shrines as Koyil, 
Tirumalai and Perumal Koyoil. 1 The services rendered by 
Tirumalai Nampi and Tirukkacci Nampi to the shrines at 
Tirumalai and Kanci respectively bear testimony to the signi* 
Scant place which these two shrines had in the early period of 
Vaisnavisro. The Acaryas visited certain shrines on account 
of which they become prominent such as Maturantakam, 
Mannargudi and Tirunarayanapuram. Places like Sri 
Musnam were already prominent on account of their celebrity 
handed down by tradition as recorded in the ancient texts 
like the Puranas. The Agamic classification of the shrines 
like Svayamvyakta, Saiddha , Arsa and MSnusa also received 
recognition while determining the glory of a sacred place, 
along with its connection with the Alvars. 


1. The name * Perumal Koyil must have been given to keep this shrine 
distinct from the Saivitefehrines of Kuhci. cf. In the enumefbuoo 
ofSaivite temples, Chidambaram gets the name Koif perhaps on 
account of its prominence. 
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After the compositions of the Alvars became popular, 
Vaisnavite temples came to have small niches for the Alvars 
within their enclosures. Nnmmalvar has the unique distinc¬ 
tion of presiding over a separate shrine at A]var Tirunagari. 2 3 
Antal has a shrine set apart for her in all temples. The other 
Ajvars have separate shrines for themselves in the places of 
their birth. In Alvar Tirunakari, the birth place of Namma]- 
vir, even the tamarind tree beneath which the Alvar medita¬ 
ted, is still preserved. 

In all the temples the Ndldyiram is recited :very day in 
the morning and evening. The recitors are mostly those who 
have the right of heredity for doing this service and very often, 
they are joined by others as well who have training in the 
recitation. During occassions which could be normally five 
or six every month, festivals of a moderate nature which are 
ordinarily two on the average for a month and the Brahmdt- 
sava which is annual, the Divya Prabandham is recited in 
front of the deity by the party leading the procession either 
inside the temple or through the streets in the place where 
the temple is situated. Those who recited the Vedas follow 
the deity. The recitation of the composition of the Alvars, 
which has the sanction of the Agamas / is described by 
Vedanta Desika as an act which could rid the streets of all 
impurities in order that the deity could be taken ir procession 
to follow their recitors. 4 5 Vedanta Desika is s lid to have 
taken part in a dispute at Kanci on the occas on of the 
festival there, with those who questioned the propriety of 
singing the Tamil hymns in the presence of Lhe deity in 
addition to the Vedic recitation 11 succeeded in regularising 
the recitation of the Tamil hymns. On all occasions, the 
procession which starts, is stopped at a particular place fixed 
for the purpose and all the music comes to a ste p when the 
Prabandham is begun for recitation. After the recitation of 
the few songs of which there is understanding about their 


2. This was visited by Nathamuni, Vide G.P. p. 72. 

3. Uv. S. 11; 256. 

4. R.T.S. p: 72. 

5. Introduction to Sahkat pasuryodaya, p. 63. 
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number is over, the procession starts and after the return of 
the deity to the temple, the same process is repeated to mark 
the conclusion of the Prabandham recitation. Just before the 
beginning and conclusion, the recitors are honoured by the 
temple priests with sathari. Sathari, it must be understood 
here, is the image of the God’s Feet fixed to the top of a crown¬ 
shaped pedestal made of metal with the hollow facing down. 
To receive it with the bowing head is the greatest honour one 
can yearn to receive in a temple.* 

Before the period of Ramanuja, the festivals were 
conducted in big temples and in the shrines situated in the 
placesofthe birth of the AJvars for ten days, the concluding 
day coinciding with the day of birth of the Alvars. Thus the 
Alvars were raised to the status of deities receiving worship in 
temples like God and had their birth days celebrated in the 
form of festivals. In some places, there is the regular flagstaff 
( dhvajasthambha ) in front of the shrine of the Alvars. 
The Alvar and the deity are taken in procession through 
the streets on the day of his birth (celled Tirunaksatram) 
and every formality beginning the recitation of che 
Prabandham is observed then as it would be when 
the deity alone is taken in procession. Sathari and 
honouring the devotees with it became part and parcel of 
worshipping the Alvar. In due course, this principle and 
procedure came to be applied to great Acriryas like Ramanuja, 
Vedanta Desiku and Manavalamam inikal who have separate 
shrines in almost all the temples and have their annual 
festivals where the procedural details are not different for 
those obatined when the deity is worshipped. The principle 
of Sathari gets its applicability here also. 

During daily service called 4 Tiruvartfdhartam 9 and ablu¬ 
tions known as : Tirumancanam 5 which take place on occa¬ 
sions, there are certain items which require the recitation of 
the hymns of the Alvars without which the particular under¬ 
taking would be considered incomplete. For instance, thsre 
is manxrapuspam which a person holding the right attends to it, 

6. Tiruvaran^uppeyumal Araiyar received this honour at KShci. Vide. 

G.P. p. 122. 
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consists of recitation of the relevant yet fixed passages from 
the Vedas and from the compositions of the Alvars especially 
the verse of the Mutal-tiruvanrati beginning with the words 
*cenral kutaiyam ’’ and from those of the Aiaryas also. 
During the ablutions, passages from the Purusa-silkta and the 
Taittirlya Upanisad are at first recited and uniformly a hymn 
beginning with the words 'vennaialainta' in the composition of 
Periyajvar/ where the Alvar calls the young Krsna who was 
dusty in his body by taking butter and playing in mud tocome 
to him for taking bath. A person who holds the highest 
honour for rendering service in a shrine at a particular place 
may also recite a collection of stokas and Tamil hymns of the 
Alvars which is technically called 'Kaftiyam'. The verse 
beginning with the words * nata.nta kdJkal nontavo' of the 
Tiruccanta-viruttam 3 gets generally included here, The daily 
recitation of the Prabandham begins with the recitation of the 
*taniyans # in honour of (i) Vedanta Desika 10 or Manvaja- 
maraunika], 11 (ii) the Guruparampara /* (iii) Ramanuja/ 3 
(iv) Nammajvar 14 (v) all the Alvars and (vi) Periyalvar/* 
This is followed by the recitation of Periyalvar’s Tirup- 
pallSntu. All the five are to be recited before the composition 
of any AJvar is taken up, to be followed by the 4 / aniyans ’ of 
that Alvar and then his composition. 

During the annual festivals, the deity is taken in pro¬ 
cession on the horse-vehicle on the eighth day during the 
night. The idol of Tirumankaiyjvar is brought to a particular 
place to meet the Lord. This is held as marking the occasion 


7. M. Tv. 5. 

8. Pcriyal. Tra. 2: 4 

9. Tc. V. 61. It is also said that Paracara Pattar prepared a 'Kattiyam' 
to be reciied in the temple at 3ri Rangam. 

10. The verse beginning with Ramanuja daya pa tram'. 

11. The verse beginning with '&rlsaila dayapatram'. 

12. The verse beginning with * Laksmlnathasamarambham '. 

13. The verse beginning with 'Yonityaameentha '. 

14. The verse beginning with 'Bhiitam sarafea'. 

15. The three verses beginning with *Gurunvtkham\ 'MinnUr totamatil" 
'Pantiyan kontata \ 
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when the Alvar tried to rob the wayfarers of their valuable 
belongings and use them for feeding the &ri Vaisnavites. 
According to the life-account of this Ajvar, God initiated 
the Ajvar in the learning of the Rahasyas , when the Alvar 
began to express emotionally the first verse 16 beginning with 
4 vaifnen vati' in the Periya-tirumoli. The reciters sing the 
whole hymn, then the Alvar is duly honoured and then the 
procession continues. On the day in the jyestha month (corres¬ 
ponding to l Ani* month of the Tamil calendar) which has 
the constellation ‘SvSti' the deity in big shrines is taken in 
procession on the Garuda vehicle Pcriyajvar by His side. This 
day is held in great respect to celebrate the singing of 
Palldnfu by this Alvar. 17 All the temples celebrate the birth¬ 
day of Antaj, usually called 4 Tiruvatippiiram' for ten days 
when the idol of Antaj is taken in procession. In recognition 
of having composed the TiruppQvai, the idol of Antaj is 
taken in all places every morning in the Tamil month of 
Markali to a tank or lake nearby. The ablutions take place 
there during the day and the procession returns to the shrine 
in the evening. This is generally done at least for ten days 
the last day coinciding with the Bhogi day which precedes 
the Pohkal (Makara Sankaranti) day. Antaj is held to have 
married Si iRanganatha on the Bhogi day and in view of this, 
this day is devoted in all temples to celebrate the marriage of 
Antaj and 5ri Ranganatha, if that shrine is there or the 
presiding deity in that place, inasmuch as there is no formal 
distinction in Vaisnavism, between Sri Ranganatha and the 
deity in the other temples. Again, during the month of 
Markali. there is a festival conducted in all the temples for 
twenty days, the first ten which is called 1 Pakal-pattu' and 
which comes to an end on the day preceding the Vaikunta 
Ekathosi day and the next ten called ‘/rap pattu' starting on 
the Vaikunta Ekathasi day and lasting for ten days from that 
day. The Pakal-pattu festival was, it is held, started by 
Natbamuni when he arranged the Four Thousand verses of the 


16. Peri Tm. 1.1: I. 

17. This day is known as the day when the reality of the supreme 
person ( paratattvartirnaya) was settled in the court of Pantiya by 
this AlvSr. 
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AJvars. The other festival had been begun, it is stated, by 
Tir jraankaiyajvar himse'f. In the latter all the idols of the 
Alvars and Acaryas ire brought to a hall where he deity is 
seared. They are individually honoured on all the ten days. 
The three thousand verst s of all other Alvars are recited in 
the first ten days and the thousand verses of NammalvSr 
during the second festival. The composition of Maturakavi 
is recited on every day in the latter case. In some temples, 
one of the days in the second festival is devoted to celebrate 
the composition of Maturakavi Alvar. The two festivals are 
cal ed Adhyayana Utsava because the Divya Prabandham has 
beei treated to be equal to the Vedas.'* Further, during the 
festivals celebrated for the deity, or the A}va r s, or the 
Acarvas, all the four thousand verses of the Nsliyiram are 
recited. The recitation begins with the compositions of the 
Fir: t Three Alvars. Nanmukan-tiruvantsti of Tiruma icaiyalvar, 
Nainmaivar’s Tiruviruttam , Tiruvaciriyam , and Periya-tiruvan- 
(Sfi and Tirumahkr.iyajvar’s Tiruvelukknffirukkai, Cifiya- 
tirumatal and Periya-tirumatal . Then follow the compositions 
of Feriyalvar and others The descendants of Tiruvarankap- 
pernnil Araiyar who taught the Tiruvdymoli to Ramanuja 
recite ;he Dtvya Prabandham before Sri Ranganatha at 
Sriiangam with dance poses and appropriate music. 11 
Nearly seven days are declared in a month as days when the 
Vedas should not be studied.- 0 The NalZyiram came to be 
loosed upon as Vedas in Tamil. The convention of the 
Vai^navite school has been that from the Purniama day in the 
Tamil month of Ksrtrikai till the end of the frSp-patiu festi¬ 
val, the period is treated as the days when the Divya Praban¬ 
dham should not be recited. During this period all the 
taaiyans for the Divya Prabandham are alone recited, as also 
the Tecikap-pirapantam of Vedanta Desika and the Upateca - 
ratham&lai of Manavalamamunikal. 


18. G.P. p. 84. This contains a reference to this festival at 
Ran gam. 

19. Nathamuni set the Prabandham to music. G.P. p. 74; for dance 
poses vide ibid. p. 84. 

20. These are called 'Anadhyayana days \ 
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The concluding session in a temple either daily or 
occassionally as in the case of a festival of the presiding deity, 
or AJvar, or Acirya has an important item called ‘ canumorai' 
which marks the end of the recitation of both the Vedas and 
the Naldyiram. As in the case of the Vedas, there is a 
general pattern of the commencement of the Prabhanda caiiu - 
mafai. The last two verses of Tiruppsvai and the first two 
verses of Tiruppalldnfu are recited twice each and then follow 
the passages which mean the following: ‘May the divine 
command of the respectable Ramanuja grow strong and 
grow stronger, with its powers unobstructed in all places or 
all occasions and at all times. May the divine command of 
Ramanuja shine forth every day, pervade to the end of the 
quarters, for it aims at the welfare of all the worlds. O Lord, 
please make the glory of &rl Rangam grow strong every day 
without any trouble 1 . (This is recited twice). The Vatakalai 
school has the taniyans of Atreya Ramanuja 21 and Vedanta 
Desika 82 to be recited next. The Tenkalai school recites the 
taniyans of Tiruvaymolippiljai® 3 and Manavalamamunikal ’ u 
This is followed by ' valittirundmam m in honour of Vedanta 
Desika for Vafakafai school. This is composed in Tamil and 
refers to the contrib tion made by Desika Here DeSika is 
mentioned as having had the grace of Atreya Ramanuja and 
offered a splendid exposition of Nammajvar’s Tiruvaymoli and 
Ramanuja’s $rt Bhdsya. This is followed by the expression 
of long life prayed for Vedanta Desika which means only the 
continuation of the traditions set up by him. Among them, 
are mentioned his clear exposition of the Tamil Vedas, his 
agreement with and therefore cherishing the ideals of Tiru- 
mahkaiyajvar and the epithet centamil tuppil 1 for him which 
brings out his erudition and proficiency in Tamil and his 


21. This begins with the words 'Namoramanujarydye' 

22. This commences with the word ' Rdmdnujadayapdtram '. 

23. This begins with the words 'Namah frlsailartathaya 9 . 

24. This commences with the word ‘ Srlsailesdciapapatram\ 

25. This consists in the repetition of the name of the Ajvar or Acarya 
who is then glorified associating it with the word *vaU’ which 
expresses the sense of 'wishing for the life' of tint Ajvar or 
AcSrya as the case may be. 
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family mine Uuppil* which also means holy (fiT'l grass (pul). In 
the next sassage, there is a prayer for the continuation of tradi¬ 
tion of tae four Vedas and the Veda of Nammalvar and for the 
well-bei ig of the worlds. Vedanta Desika is then wished to live 
on foroie more century. Lastly, it is recited that more 
praising or admiring thef^etof Vedanta Desika would pave 
the way for leading a life free from suffering. The day of his 
birth is hen glorified in two verses in which it is mentioned 
that Vedanta Desika understood well the worth of Tamil of 
the lord wearing the Vakuja garlands i.e., Nammalvar. The 
Tenkala school’s 'xSlistirunSmam* extols Manavakimamunikal 
as having had the grace of TiruvaymoJ:p-pi!| li and given a 
splendid exposition of the contents of the Tiruvaymoli of 
Nammajvar. Then there is a prayer for the long life of 
Manavaj unamunikaj which is finally followed by a prayer for 
the cominuation of the tradition of the bhagavatas, for the 
well bei ig of &rl Rangam, of the Tamil Veda of Sa{hak5pa 
and of t! e worlds which are surrounded by the seas and a 
wish to Manavalamamunikal to live for a century more. 
Besides, there is a 'vSlittirunamam' for each Alvar, which is 
lung dur ng the celebration of their annual birthday festivals. 
Each one mentions the number of hymns composed by the 
particular Alvar in whose honour the valittirundmarv is 
compose !. The days of birth of Ramanuja and Manavaja- 
mamuni a] are also glorified. Thus the temples, where the 
rituals a e performed according to the Agamas, were brought 
under tfc influence of the Alvars’ compositions to such an 
extent tiat through the efforts of Ramanuja, every facility is 
made av .ilable to cherish the worth of and celebrate, through 
glorifica ion, the contributions of the AJvars. The Tamil 
Prabandf ams have spread beyond the limits of Tamil Natu 
and are sung in the temples situated in the Mysore and 
Andhra States. 

The Vaisnavite community has been much influenced 
by the Livya Prabandham . Its importance is so well realized 
that it hi s deeply penetrated into every aspect of the life of a 
Vaisnavi e. No marriage in a Vaisnavite family is complete 
without aving Antals hymn 'vtiranamZyiram'** sung in chorus 


26. Nac. Tm. 6. 
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with the bride and bridegroom made to sit facing ea h other 
gently rolling the cocoanut at each other. The daily itual of 
worshipping the deity in the house is done much in t e same 
way as in the temple, though not so elaborately. At he con¬ 
clusion of the puja the 4 caltumafoi' is conducted muc i in the 
way of the temple. Devout Vaisnaviles take ba h early 
before sunrise every day in the Markali month an 1 recite 
Tiruppalli-elucci of Tontaratippotiyalvar and Tirupfivai of 
Anta}. Again on the occasion of death anniversaries^ addha ’) 
the Vaisnavites arrange for the recitation of all t e four 
thousand verses or at least any portion which they car arrange 
for. On the thirteenth day from the date of passing way of 
an elderly person, there is arrangement for the recit tion of 
the Vedas a ad the Nalayiram and those, who have facilities, 
take also a procession through the main streets of the locality 
with these recitations. It is not therefore surpris lg that 
both the Sraddha day and this day are called Tiruvac lyayana 
days. 


What a devotee should be like and how she lid one 
treat a devotee are in a general way known to ha 1 been 
treated in early Sanskrit sources. The concept of a devotee 
and of a devote of a devotee, as it is understood m later 
Vaisnavism, represents a development of these concepts 
treated in early sources under the influence of the c mposi- 
tions of the Alvars and also the preaching and pr; ctice of 
them by Ramanuja and his followers for generati ms. A 
devotee is not satisfied with v hat he is able to ge i due to 
devotion. He Icels immensely p’eased when he cou i share 
it in the company of other devotees. Th:s practice c *uld be 
traced to Piriyalvar asking others to jo n him and vish for 
the welfare of the Lord. J7 It is not as if God reqi res any 
wishing from the devotees but the devotee cannot eve 1 dream 
that anythin; untoward could happen to the Lord hom he 
loves. Hence his prayer for communion. The devt tees of 
God therefore join together on occasions. They yearn to have 
such an occasion and are reluctant to leave such a communion 


27. Tiruppallnntu' 4. 
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easily. 29 They have much respect for one another. In such 
a communion, every devotee realises that God is the Supreme 
Person and that he is likely to be His servant to render service 
at His Feet. At the same time, each devotee feels that as 
an individual he must show respect to a devotee of God. He 
must perforce treat himself as inferior in order to treat the 
other as a person to deserve respect at his hands. Since every 
bhakta has the same feeling towards another, the social status 
of one becoming the superior and the other inferior dis- * 
appears and inequalities in life become suppressed. No 
wonder then that a bhakta readily prostrates at the feet of 
another who does the some for the former. In such gather¬ 
ings, even if there is a visible indication of few of them 
holding a definite position of advantage over others as Acarya 
or A carya-purusa having an occasion to exhibit in public their 
rather relatively superior position, they are respected by 
others who do not mind their position relegated to the back¬ 
ground and openly display their humility which has been the 
hall-mark of culture in India.- 9 The behaviour of such men 
in other gatherings is of a different kind, sometimes smacking 
of their anxiety to dominate over others. 

It is this mental altitude of a Vaisnavite that has been 
the sole moving force for the efficient conduct of festivals, for 
which they go in largest numbers, firstly to do service to God 
and then to other bhaktas. One noteworthy feature here is 
that the bhakta is not visiting any shrine for the mere dartan 
as the communities other than those of the Vaisnavites do, 
but to do service ( kainkarya ) which may be of any kind. 30 
Bearing the idol of the deity or reciting the Veda and the 
Nslayiram or simply to follow in the company of a bhakta is 
considered to be service. Since greater facilities are avail¬ 
able for discharging one’s duty to the arcs form of God, 
people are found to assemble in large numbers on the occasion 
of a festival It is this that has been the motive behind the 


28. cf. the sentiment expressed In Kura(„ 394. 

29. The devout Vatsnavite yearns for becoming a servant of a bhakta. 
Vide: T E. lo!*A.P. 1; cf. TVM 3.7; 5.2. 

30. Peri. Tin 2.1; TVM. 1.4: 11; cf. T. Pv. 29. 

31. A.P. 10. 
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desire of people to spend their life in a sacred placed Even 
in the present cays when people have to go to far-off places 
for earning their livelihood, the Vaisnavite community is still 
found to be inhabiting Tirupati, KaEci, Kumbakonam, Sri 
Ra«gam, Sri Villiputtur, Alvar Tirunakari and other places 
spending the time in visiting the shrine. Maturakaviya]\ar’s 
devotion to Nammalvar which did not even admit God to receive 
it, impressed the community to such an extent that the devotion 
and service to the Acarya came to be considered as sacred and 
obligatory as that which is to be shown to God, It is this hat 
made every Vaisnavite seek an enlightened and accomplished 
Vai^avite as his Acarya. A taniyan which is composed 
glorifying that Acarya, is recited daily by the devotee. The 
annual birthday of the Acarya is celebrated by each disciple 
io his house or by all such disciples in a common place. 

As an individual, the Vaisnavite uses the word 1 Afiyen* 
which means ‘humble self’ while referring to himself to 
another Vaisnavite, thereby putting to practice, in himself, 
the humble behaviour which he was taught by his Acarya. 
The same individual refers to the Vaisnavite before him as 
'Tevar' or 1 Tevarir ’ which means that the latter is a deity 
or God for him, which shows that every Vaisnavite must 
practise in himself, the act of treating any Vaisnavite as God 
Himself. The daily worship that is done in the house is not 
referred to by the word 'ptija' which is quite common 
among the Indians but by the word ' aradhana' which means 
the act of delighting another. The deity must be served in 
such a manner by the devotee that he deights the forme** by 
his intense devotion and service. The same word ‘Srddfujna' 
is used also while respecting the Acarya and any great devout 
Vaisnavite The devotee uses the word ‘ kuticai 1 (hi t' to 
refer his rbode however magnificent it may be andthevord 
*tirumalikai* (mansion) whatever be the insignificant nature 
of the residence of the Vaisnavite whose abode is referred to. 
While welcoming a Vaisnavite one uses the expression 
‘Eluntarula ventum' meaning that he is requested to be with 
him and confer on him his blessings. All these expressions 


32. Peri Tm. 4.4.1. 
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reveal very clearly how the Vai^navite community has been 
trained to treat the bhaktas or for that matter any Vai§navite, 
by extending to them the regard which they w^uld show to 
God Himself. An enlightened attitude of this kind could not 
have come to prevail but for the preaching of the compositions 
of the Alvars by Naihamuni and all his followers in the suc¬ 
ceeding generations. This has so much permeated the com¬ 
munity that no one feels the need for questioning the authority 
of this kind of behaviour or entertaining any doubt about it. 
The expressions 4 afiyar' meaning a servant willing to render 
services, 'tonfaratip-pofi 3 and l tonfanukkut~(ontan iZ - all reveal 
how the influence of the Alvars’ compositions has impressed 
the community. 31 In fact, the names of Alvars such as 
Sathakopan, Maturakavi, Visnucittan, Parakalan are quite 
common and are borne by the people. The names ‘Antal' 
and 1 KotaV are frequently had by the women of the commu¬ 
nity and some times by the members of the Saivite community 
also. Nextly, ‘Ramanuja 5 and ‘Desika* are too familiar 
names of the Acaryas now held by the Vaisnavites. While 
writing letters one refers to himself as ‘caramavldhi dasa’ 
meaning that he chooses to be the servant at the lowermost 
rung of the ladder which is marked by at least six people who 
are treated by him as his Acaryas. 35 

The enlightened attitude of a devotee is such that a 
particular devotee is admitted to have the freedom and right 
to sell away another devotee to any one, since the latter feels 
that he is a devotee of the former. 311 Lt must be remembered 
in this connection that the word 4 bhakii 1 is used to refer to the 
devotion of a self for God and also to the respect which a self 
has for a devotee. This suggests that the devotee is held in 
much veneration by others. This is proof that like God, 
a bhakta is the sesi while a self, as he is to God, is the sesa 
to that bhakta. Naturally, the conclusion that could be 


33. TVM. 6.9 : 11. 

34 ibid. 5.6: 11; 8.10: 11. 

35. cf. Periyal. Tm. 1.1:6: TVM. 1.10:3; 2.7: I; 3.7: 8 to 10; Peri 
Tm. 4.9: 9. 

36. Periyaj. Tm. 4.4: 10. 
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drawn from this is that every self considers himself to be ths 
property (warn) of the devotee whom he addresses as svSmi i 
(the possessor of himself, the property). 3 ' This attitude ha> 
grown as a result of the imbibing of the essence of whatth; 
AJvars preached through their compositions. 38 Kulacekara]- 
var’s use of the word 1 Tontaratip-pofi** 9 has much significance. 
The dust clinging to the feet of the devotees is more sacred 
than the waters of Ganga. Hence the Vaisnavite tradition 
believes in the practice of taking the Sripdda tirttam of 
reverential persons. Such devotees are called ‘Tonfar* as 
they render service to God."' 

Man cannot but commit sins on account of his ignorance 
of the nature of Reality. Lack of training in good direction5 
is mainly responsible for this condition. A proper under* 
standing and realization of the need for leading a good ethical 
life could be achieved by the study of the sacred texts but it is 
found even persons who have this kind of training do err. 
So an easier and surer means of correcting one’s evil behavi¬ 
our lies in worshipping the devotees of God. Those who 
have realized that they are the last devotees ( caramavsdhi - 
dasa) are capable of purifying those who came into contact 
with them. 11 The moment one makes up his mind to serve 
th : devotees, one is absolved of one’s sins. 1 * Even though 
one would have become a greater sinner by violating the laws 
of God. one has to get rid of them only by bowing to the 
devotees. He who bears with patience the harsh words that 
are uttered by the devotees of God is verily the Vaisnavite. 48 
The Vaisnavite community of the present day may not be 
aware of these sources which prove the need for joining the 
company of the devotees but has been trained by the earlier 
generations of Vaispavites to involuntarily seek the company 

37. A.P. I: Peri. Tm. 8.10: 3. cf. TVM. 3.7: 1. 

38. This is due to the influence of TVM. 3.7 : 9. 

39. Perum. Tm. 2: 2. 

40. PeriyaL Tm. 1.1 ; T.M. 45. 

41. Liiigapuranam - uttarabhaga 4.9: 10. 

42 TVM. 8.10:1; Pcr yal. Tm. 1.1:9. 

43. cf Lihgapuranam 2.4:9,10. 
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of the bhaktas and bhagavatas. This may not appear to be 
peculiar cn the face of it to Vaisn ivism; but, while they are 
received as guests in houses and mingle i i congregations, 
the behaviour would show that these traits nave penetrated 
deep into the life of the Vaisna/ites only. It is this that 
explains why men and women, both young ard old, proceed 
to the abode of a great bhakta and pay their respects to them. 
The words 1 tanfam camarppittaP wh ch means literally ‘offering, 
oneself before the respectable persons like a stick’ convey 
how willingly the Vaisnavite* have been trail ed to lie prost¬ 
rate at the feet of a Vaisnavite and these are accompanied 
by the use of the words ‘Atiyen tasen* revealirg that the man 
who bows reveals his humility and refers to himself as a 
servant ready to carry out any command that he would be 
called upon to do. Thus these puoplc get t ie evil effects of 
the previous deeds removed without themselves being aware 
of it. These expressions and the concepts underlying their 
usages have not come to prevail from any Sanskrit source. 
Having been used by the Alvars, thuy have found their rightful 
place in the life of the Acaryas and have been continuing to 
the present day. 

On the model of reciting the Divya Prabcndham there has 
come into existence the system o; congregaiional prayer ot 
which two phases could be memioned here. One is the 
singing of the Tiruppavai by a band of sing.ns in the early 
mornings of the Tamil month of Mdrkali. This is done by 
the devotees going round the streets of the locality singing 
the Tiruppdvai in chorus to the accompaniment of the drone 
(sruti) and the drum. 14 Anta] herself made a reference to 
this as 'Cahkat-tamil m7tlal u * (a garland of vi rses to be sung 
in chorus). The other kind is singi lg the nam :s of God called 
€ n dmavalls*™ The AJvars make reference to he latter kind.' 7 
Both the kinds come under the bhajnna type of singing ard is a 


44. This kind of group-singing is in vogue at Tiruvaiyaru when musi¬ 
cians sing the Pancartitra krtis of Tyagaraja. 

45. T.Pv. 30. 

46 These are in vogue specially among the bhajana parties. 

47. TVM. 3.5:1. 
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modeof worshipping the Lord. 48 Some of the participants grow 
rapturous and also dance to the subdued resonant sounds of 
the drum. 40 Congregational prayers are of common occurrence 
and particularly on every Saturday evening, on the Sri 
Jayanii , Sri Ramanavami, Vaikunta Ekadasi and similar other 
occasions. People with deep devotion arrange themselves 
in more than one bhajana party and follow the deity on 
occasions of festivals through the streets. The participation 
in bhajana parties like this produces a refreshing effect. 
The material prosperity has come to be looked upon as an 
appendage and so wealth has been spent for the construction 
of halls for congregational prayers (bhajana maths) and for 
the creation of trusts to conduct such prayers on occasions. 
The time spent by people in participating in these prayers is 
usefully spent. It chastens the soul and promotes the develop¬ 
ment of good will among the people. Here again, the AJvars’ 
compositions as taught and preached by the Acaryas have been 
more instrumental for the development of this spirit among 
the Vaisnavites particularly among those who occupy rather 
a low status spiritually and economically also. It is not as if, 
all other compositions, which are in Sanskrit, are forbidden 
to be used here. For instance, the Gopik<f-git& t ' t ' and 
Mukundamala have frequent uses in group singing. The 
commonest form of bhajana has taken the shape of repeating 
the God’s names as many times as possible. The Visnu- 
purana :: suggests this and more has been contributed in this 
direction by the AJvars r,J 

Ever since Ramanuja passed away, the word 'Rama¬ 
nuja aye divyajna 1 is repeated every day during cattumafai 
both in the houses and temples. If trust could be placed 
on the information contained in the source books, Ramanuja 
is said to have addressed his disciples thrice when he was 
about to lay down his mortal frame. The first address was 


48. ibid. 2.7. 

49. ibid. 3.5: 2. cf. ibid. 5.2. 

50. BhSg. P. 10.31. 

51. V.P. 3.7:33. 

52. TVM.2.7; M.Tv. 51, 66; l.Tv. 50. 
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to ask them not to lament his death. He warned them that 
if they did so, they would have no relati 3nship to the feet 
of Alavanlar. 51 The second address w s delivered to the 
Sri Vaignavites to the effect that the Vaisnavites have six 
services 1,1 to discharge as long as they li e on earti. They 
are: (i) t. he $n Bhdsya should be studi :d and li.ught to 

others; (ii) if one is not qualified for this, then he shall show 
regard to he composition of Nammalvar, thereby indicating 
that the Yiruvftymoli should be studied an l taught to others; 
(iii) one sliall reside in any one of the place s of the Loid, which 
means that a place where is a shrine for he Lord should be 
selected for residence; (iv) service is tc be rendered to the 
Lord"* and from th<! context, this must mean onl/ in that 
sacred place; (v) reflecting or the consta it meditation of the 
Dvaya-mantra; (vi) rendering service by )ecoming the friend 
of and following the prapannas. The use of the expression, 
‘when there is no qualification 1 , must be ta ;en to be implied in 
the succeeding cases also, as otherwise, there woe Id result 
the absurd conclusion that all the five except the first will 
have to be attended to at one and the sam< time. This is also 
recounted in Tamil. The second kainkar i a is relattd to the 
compositions which is referred to as arulic-ceynV which 
means ‘composing after conferring a blessing on the 
listeners’. Such expressions are used by a writer with 
reference 10 the compositions of the Acanas whose words are 
held as authority. In the context, this may be taken to refer to 
all the Four Thousand verses of the Alvars A verse in Sanskrit 
is cited in this context which means that tl e Icahikarya , which 
is mentioned as the fourth, shall be discharged by redding in 
Tirunarayanapuram in the Mysore state '' Vedanta Desika 
enumerates all these three in succession/ 1 but mentions five 
only among them, omitting the third, it is impc isiblc to 


53. RTS. pp. 560, 561. 

54. This is given in the form of a verse in Sans ;r 1 1, vide G.P. p. 190. 

55. cf. TVM. 2.6: 5; 3.?: 1. 

56. videG.P., p. 190. The mention uf firunlrayanapura t must be 
taken to imply an i lustration here and so ai y sacred place may be 
taken to have been mentioned here. 

57. RTS. pp. 562-563. 
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infer that Ramanuja did not, according to Vedanta Desika, 
include this. Fron the context containing three addresses 
Desika, suggests that a holy place is one where the devotees 
dwell 58 and a Vais lavite shall reside where the Acaryas are 
honoured 5 * and make a slashing remark 8 " that even the seven 
sacred places 81 won d cease to be sacred if they do not appeal 
to the liking of the devotees of Visnu. The third address is 
regarding the conduct and behaviour of his devotees in 
society. It can br stated as in the following lines : ‘In this 
life on earth, find out by careful discrimination your 
friends, enemies and the indifferent. Sr! Vaisnavites are 
your frieads; thos«- who hate God, are your enemies; the 
worldly are the indi Terent ones. Let your heart rejoice at the 
sight of friends as though you have come across fine betel, 
flowers and scents At the sight of your enemies let your 
heart tremble as th >ugh you have faced a snake, a tiger, fire 
and so forth. At he sight of the indifferent, do not mind 
them as you would not mind stocks and stones before you. 
Such should be the conduct of those who have taken refuge in 
God. Association with your friends, the Vaisnavites, will 
confer spiritual illumination on you. Shun the company of 
your enemies and the indifferent too, do not talk to them, 
never show respect to them in consideration of the worldly 
benefits thereby acc uing to you, for such benefits are sure to 
make you soon an e lemy of God. Remembering that the 
All-merciful Being is ready to supply you all that you pray 
for, never beg of yo ir enemies.’ 

Among these the first is of the nature of advice or 
direction and coulc not be referred to as commard. Evi¬ 
dently, tie second and third addresses which enumerate 
the services that are to be rendered by a Vaisnavite according 
to his capacity and treat the attitude of a devotee in social 


58. ibid, pp. 620-621. 

59. ibid. pp. 622-623. 

60. ibid. p. 634. 

61. Ayodiiya, Mathu a. Maya, Kasi, Kanci. Avanti and Dvaraka are 
mentioned as the even sacred cities which enable those who reside 
there get moksa. 
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life must be taken to stand for the divine command. 
Curiously enough, the Yatindra-pravana-prabhava mentions 
Ramanuja to have appeared in the dre;im of Manavala- 
mamunika} and asked him to study Sri Bhasya at Kanci 
under Kitampi Nayanar, the grand disciple of Vedanta Desika 
and then propagate the commentaries on the compositions of 
the Alvars B2 Earlier in his life, ManavalamamujnikaJ was 
asked by his preceptor Tiruvaymolip-pillai to study the^S/* 
Bhasya only once and remain at Sri Rangam by devoting 
all his life for the propagation of the Nftlayiram.** Mana- 
valamamunikaj's proficiency in the Nyaya. Mimdmsa and 
Vydkarana systems was amazing that he established his 
superiority in argumentation to the scholars at Kanci. C4 
Ramanuja’s command was that only he who is not competent 
to study and teach the Sri Bhasya to others, could devote 
his time to the study and teaching of the Divya Prabandham 
Manava]amamunikal was quite competent to carry out the 
fust mentioned kaihkarya It must be remembered that free 
and wide choice was not intended by Ramanuja to be exer¬ 
cised in the selection of the kaihkarya from the list- Lack 
of competence of a person to take up a particular service 
among those enumerated here must be deemed to qualify 
that person to take up the service mentioned next to that. 
Ramanuja would not have meant that a selection of a 
particular kaihkarya should be left to the free will of the 
individual who would be taking to that ignoring completely 
the divine command of Ramanuja. It is only the command 
of the Acarya, that is Tiruvaymojip-pijlai and not any other 
consideration that mattered most for Manavalamamunikal 
in the selection of kaihkarya which is now mostly adopted 
by the adherents of the Tenkalai school. The study and 
teaching of the Sri Bha ya and of Divya Prabandham , resid¬ 
ence in a holy place, and rendering service in any capacity 
to that deity were included in order to enable all Vaisnavites 
who are competent to discharge one duty or other. The 
other two services would enable all others who could not do 


62. Yatlndrapravana-prabhava , p. 42 

63. ibid. p. 31. 

64. ibid. p. 43. 
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any of the above services to be in the Vaisnavite fold so as to 
give others the delight of being in the gathering of the bhaktas . 
It is saddening to note that this all comprehensive scope of 
Ramanuja's command has been lost sight of and narrowed 
down to have limited applicability not on account of incom¬ 
petence but because of the exercise of the individual’s free 
will. The expression 4 Rdmanujacdrya divyajtia' is repeated 
as a parrot does every day in every temple, and houses also 
without realizin g the full implication of the holy command. 

The Brafona-sutras and Nammalvar’s Tiruvaymoli gained 
importance in the days before Ramanuja’s. Since both 
represent the U^anisadic teachings, both come to be referred 
to as Vedanta. Through his commentary Sri Bhasya on the 
Brahma-sutras , Ramanuj: established the import of the 
teachings of th: Upanisadi. The scholars who immediately 
preceded Ramanuja were fully aware of the import of the 
Tiruvaymoli as taught by AJavantar. 6 * Ramanuja who was 
initiated in the study of th: Tiruvaymoli" by Tirumalaiyln^an, 
realized the importance cf this composition for Vaisnavism 
and so authorised Pijlin to compose a commentary on this 
sacred work. He made 1 im also the chief person to be in 
charge of both t ae Veddntas . 07 That the Vaisnavite tradition 
treats the Tiruvaymoli as Vedanta is evident from the refer¬ 
ences made by 1 iter writer* to it as Drdmidbpani$ad** which 
means Upanisad in Tamil. In his tanlyan fi * composed in 
honour of the TiruvSymtli Nathamuni referred to it as 
representing thu essence of the Upanisad ( Chdndogya) of the 
S8ma-veda. Tbs first hymn in the Tiruvaymoli has four lines. 
The first line which means that the Lord is bliss which is 
unsurpassed represents the contents of chapters I and II of 
the Brahma-sutras. The second line which means that the 


65. Yatirajavaibi avam , 1 whi :h refers to Tirumalai Nampi. 

66. Ramanuja A tottara satanamaUotra, 6. Here Ramanuja is referred 
to as Vedant t dvyasarajna, that is, one who knows the essence of 
the two Vednitas. 

67. ibid. 108. 

68. cf. Dramidof anisad-sara. 

69. This begins with 'Baktamrtam'. 
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Lord has given the Alvar the knowledge which is free from 
ignorance and also devotion, represents the contents of its 
chapter III. The third and fourth lines mean that the Lord 
is the head of all the gods and the appeal is made to worship 
the fact of that Lord which would destroy all miseries and 
these represent the contents of Chapter TV of Vyasa*s work. 
Vhe two Vedanfas have been connected as supplementing 
each other. The full import of one is not fully understandably 
without the proper appreciation of the contents of the other. 

Even to those who are not Sri Vaisnavites the hymns 
cf the Alvars and the compositions of Ramanuja and hi$ 
followers have brought a particular liking It is readily 
admitted that discourses on any episode of the RamQyana 
and Mahabharata are enlivened only by the citations and 
expositions of the hymns of the Alvars as recorded in the 
works of Paracara Pattar, Vatakkut-tiruviiip-pillai, Vedanta 
Desika and Manvalamamunikal and others. Of course, there 
i; a regular programme of such discourses running to months 
even in certain places like Madras, Tiruceirappalli, Coimba¬ 
tore and in the north Indian cities also like Bombay and 
Delhi, not to speak of the arrangement of the Tiruppavai dis¬ 
courses during the month of Markali. It is thus evident that 
t le essence of what the Alvars intended to convey to humanity 
tirough their compositions has been propagated by the 
? caryas and besides propagating it, put it also in their prac- 
t ce. The Acaryas were primarily reponsible to make it per¬ 
meate into the conduct of the temple ritual and into the 
Dutine life of a Vai^navite. This has resulted in the moulJ- 
i ig of the character of a Vaisnavite who strives earnestly to 
1 ve up to the high ideals which he inherits form his own 
family, Acarya and bhagavatas . Strifes and quarrels would 
have become ended if these ideals are kept in view by every 
Vaispavite, so that Ramanuja’s divine command would stand 
t uc to the description that it is intended to benefit the world. 
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Perhaps the most intellectual among the NZlayiram 
lyricists, Nammalvar, who is extolled as the super vprapanna 
of Sri Vaisnavism. has presentedin his Tiruvaymoli consist¬ 
ing of one thousand and odd hymns the essence^of 6rl Vai$na- 
vism and the basis^ or life Visi§tadvaita philosophy which 
Ramanuja later drew-lih^rally on. The Tiruvaymoli consti¬ 
tutes the summum bonum of Sri Vaisnavite literature and 
implies and Involves the most intimate acquaintance with the 
details of Sri Vaisnavite traditions and philosophy. This 
fact had been realised even in the days of Ramanuja and a 
commentary was considered most essential for a proper 
understanding of the philosophical and the religious purport 
of the Tiruvaymoli. ~~ 
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It is known from the accounts contained in the Guru- 
par amp am , that Yamunicarya taught the Tiruvaymoli to his 
disciples offering his own interpretations. Tiruma)aiyan|an 
who was one of his disciples instructed Ramanuja on the 
import of the Tiruvaymoli . The Guruparampara refers to a few 
interpretations where Ramanuja suggested a different inter¬ 
pretation although he did approve of Yamuna's interprets- 
tion as it was given by Tiruraalaiyantan. Ramanuja too taught > , 
the significance of the teachings of Nammajvar to his disci-j - 
pies. Yamuna's wish that Naramalvar’s composition should 
be properly propagated was fulfilled by Ramanuja though 
Pillan whom he asked to write a commentary on the Tiruvay¬ 
moli. Tirumalai Nampi, father of Pillan and maternal uncle of 
Ramanuja was himself proficient in the interpretation of not 
only the Tiruvaymoli but also the other composition! of the 
A lalayiram. The inheritance which Pillan had from his father 
was much useful to him in imbibing the authentic exposition 
of the Tiruvaymoli as it was given to him by Raminuja. 
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During the days of Pijjan, Paracara Pattar, Empar, Ki(ampi 
Accan, Mutaliyantan and Naaclyar who were all his contem¬ 
poraries were equally proficient in the correct exposition or the 
Tiruvaymoli. It is the only Nanclyar that wrote a commentary 
known as Nine Thousand on the Arayirappafi. When sevaral 
preceptors had the unique privilege of discoursing and 
discussing with others about the interpretation of select verses 
of the Tiruvaymoli, there must have been slightly different 
approaches made to appreciate the import of certain verses, 
,-; v ' which could have been just taken note of by the contemporary 
<r scholars. Such differences did not get recorded in any 
/ r ^commeBts r y till the period of Nampi])ai whose disciples 
'J' v Periyavaccan Pijjai and Vatakkut-tiruvitip-pijlai took interest 
to have them recorded in their commentaries.' It must be 
noted in this connection that these two commentators did 
well in avoiding offering their criticisms on such references 
to the views of early scholars. Again it is to be admitted 
that in their zeal to have such matters incorporated, they bad 
found room in their commentaries for some annecdotes* 
which have no relevance in certain cases to the verses that 
are explained. As anecdotes, they may have value but too 
often, the context in which they occur is undermined and 
the real significance of the verse is lost sight of. They are of 
great value while delivering discourses but not when a 
composition is commented on in the form of a work. 

In order to fulfil the third wish of Yamunacirya that 
the compositions of Safhakopa should be duly made popular, 
RimSnuja authorised Tirukkurukaip-piran Pijjan himself to 
compose an authoritative gloss on the Tiruvaymoli as taught and 
expounded by him.’ The disciple undertook the rather difficult 
project and completed it successfully. 4 This commentary is 
known amongst the Vaisnavites as the Arayirappati or the Six 
Thousand (so called from the number of granthas. one pafl 
or measure consisting of thirty-two letters). 4 The author’s 

I cf ltu on T.V.M. 4.3; 5.10; 4.10* 2. 

2. ltu on T.V.M. 4.3: 5; 6.7: 1; 6.7: 5; 6.9: 9. 

3 O.P. pp. 278-279. ^ 

4. U.R.M.41. " 

5 YUpparunkalak-karikot-fttfocc (Com.)- 
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determination of the length of the number of granihas reflects 
his devotion to the Lord Visnu whose story is told in the 
VisQU-purGna in six thousand grandhas. This wor k is the 
earliest and, in some respects, thejiest commentary on the 
hymns of Tiruv&ymoli. It served as the best model upon 
which many compositions were later written, particularly in. 
the matfl-p-pravdla or Tamil-Sanskrit mixed style, ■- > 

xr 

This commentary is not a literal one nor a word-to- 
word exposition. An authentic exposition is attempted for 
each verse giving in prose its contents and purport. The 
authenticity of it is attested by its being the basis for the 
writing of several super-commentaries on it. Besides, its 
author Pillan 1 was made the chief exponent of both the 
Vedantas y that is, Ramanuja’s Sri Bhdtya and Namraalvir’s 
Tiruvzymoli . T Many of the expressions in Sanskrit which the 
author employs are taken from Ramanuja's Gadyatraya, 
Veddrthasahgrahciy Sri BhSsya and Bhagavadg(ta-bhasya.* While 
commenting on T.WM. 1.1:2 Pillan writes that this verse 
establishes that Brahman is distinct from the sentient and 
the non-sentient. The next verse shows the Lord to be 
the only sesin , the Self of the whole world, untouched by 
the impurities of the world, or the controller of the world. 
The next three verses establish that the nature, maintenance 
and other aspects of the world are under the control of the 
Lord. In his comment on the seventh verse, Piljan^ cites 
the Vedic and Purdnic passages profusely to show that Srlman 
NSrayana alone is presented in these passages which are not 
sublated by any pramana and thus the stand points of Sankara, 
Bhaskara, Yadavaprakasa and others stand refuted. That 
Brahma, Rudra and others could not be Brahman is shown 
while explaining the eighth verse. Taking up the ninth verse, 
the commentator remarks that the doctrine of the nihilist? 
would not stand the test. Existence and non-existence when 
predicted to an object, say Brahman, mean only the different 


6. He was born in the year Srimnkka eorrespoding to 1033 a d. 

7. Yatiraja-vaibhavam 108. 

8. The very first sentence is a proof of this feature, cf. Pi|jfin on 
T.V.M- 1.1: 3: 1.1: 7; 4*5: 1 to 3; 4 10: 1 to 5; 8.1:1. 
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Plages in which the Brahman is approached. Existence is 
an attribute at one stage and non-existence nc another. both 
for Brahman which is ever existent. The explanation for the 
tenth verse seeks to show that Brahman is all-pervasive, 
that is, pervading the gross objects but also the subtle ones. 
Hi> presence is not limited by any thing any where and could 
not be perceived by anyone. He is thus only one Supreme 
Person. ^JThe phrase 'viiam valtSr' is interpreted as Sri 
>jr Vaisnavites. B The word 'tontar' which means one who serves 
(the Lord) also is taken to refer to Sri Vaisnavites. 10 The 
^ X|var tells us that the name ‘JVarJytma’ must be repeated 

-Y to get at Him and uttered while worshipping His Feet with 

flowers. lyian takes this as meaning the repeating of 
Tirumantra." \ 

Besides writing this commentary, Piljan appears to have 
offered his own interpretations of not only TiruvSymoli but 
other poems as well like Tiruppsvai probably during his dis¬ 
courses on these compositions or probably when his views 
were required to be offered on select passages of these compo¬ 
sitions. Such expositions do not form part of Arayirappati. 
The references to these are contained in the commentaries of 
Periyavaccan Pillai 1 *, Vatakkut-tiruvltip-pi!lai ,s and Preriya 
Parakllasvmin. 14 The Alvar's utterance of his plight through 
the garb of a beloved shows that the Xjvar would cry in dis¬ 
tress, embrace Him and bow to Him. This is the experience 
of the Alvar . lh Circumambulating the hill Tirumaliruncolai 
is the proper act which a devotee shall do, according to the 
A|var. PilJIn remarks that this act would endow the devotee 
with the right knowledge. 14 The word * perumayane ’ which is 

9. hu on T.V.M. 4.6: 8 

10. ibid. 4.7: 8. 

11. ibid. 10.5: 1.5, 10. 

12. His commentary on T.V.M 5.J0e2; 6 4: 8; 6.8; 7.9: 9. 8.1: 6; 8.7: 1; 

Peri Tm. 4.6: 9. 

13. Itu on T.V.M. 1.3: 10: 14: 7; 2 4: 1; 2.4: 5; 5 9: 3; 5.10:7.3; 7.8: 7; 
7.10: 10; 9.8: 8 . 

14. His commentary on T. Pv. p 203. 

15. Itu on T.V.M. 1.4 

16. ibid. 2.10: 7. 
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used as a term of address and which means One Who is of 
wondrous activities, is interpreted as of the nature of ail 
auspicious qualities. 11 This interpretation is justifiable, as 
the main qualities of the Lord are required to be meant here 
for protecting the Alvar from worldly distress. Nanclyar asked 
Pillan once whether God's presence is to be known through his 
own nature (svariipa) or His pervasion in the auspicious forms 
(divyamahgala vigrahd) or both are acceptable. To this 
Pi^an replied that Ramanuja, while delivering the discourse 
on the Tiruvaymoli, accepted only God“t pervasion through 
His nature Empar, however, remarked ihein that God per¬ 
vades the divyamahgala vigrohfi in order to be ever present 
at the mind of His devoteees who are devoted to Him. 18 

From the language employed here which is called moni- 
pravdla y it is evident that this kind of language must have 
been already familiar to Pillan when he learnt the inner 
significance of the Tiruvdymoli from Ramanuja. Anyway, 
the method of exposition and the nature of language employed 
by him paved the way for the writing of super-commentaries 
on the Arayira-p-pati and also independent texts on select and 
fundamental doctrines of Vaisnavism by Pi 11ai Lokacaryar. 
Vedanta Desika and others. 

The author of Onpatdyirap-pafi or Nine Thousand is 
Nanclyar whose version of the commentary was in nine 
thousand gran/has 19 by way of reflecting his reverence for 
£rl Ramanuja whose Bhdsya is in nine thousand 

granthas. Nanclyar secured a copy of the Ardytra-p-pafi 
from the hands of his teacher and guru Paracara Pattar and 
found that it required some elaboration. He obtained his 
guru's permission to undertake the great task and accordingly 
fulfilled it with success. Nanclyar devoted himself heart 
and soul to the preparation of this commentary. When 
Nanclyar succeeded headship of Sri Vaisnavites after the 
death of his guru he wanted to have a fair copy of the mauus- 


17. ibid. 7.1:1. 

18. ibid. 7.3; 1. 
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cripf of his work. On the suggestion of his disciples, he 
secured the services of one Nampur Varadarajar who had a 
line hand for the task.* 0 

Nanciyar's Nine Thousand is a super-commentary on the 
Ardyirap-pati and is for the most part an epitomized rendering 
of his exposition of Piljan's work. According to him, the 
word l avan * which is repeatedly used in the text T.V.M. 1.1: 1 
shows that each quality proves God independently and 
declares that the Advaita tenet is wrong. The reference 
made by Nammajvar to the taking in of poisoned milk from 
Pulana by the Lord is shown by Nanclyar as the Lord’s 
assurance that the sins of His devotees would not affect Him 
in any way. 11 While Piljan slates that the AJvar asks people 
to bow at the Feet of the Lord, Nanciyar goes a step further 
and advises people to repeat uttering the exploits of the Lord, 
if he could not be visualized for bowing at His Feet.” While 
interpreting the decad 1.8., he writes that the Lord permits 
for the selves communion with Him by contracting His nature 
and activities. The Lord devoured the worlds and measured 
them, without the selves ever requesting Him to do so. This 
is to prove that He would safeguard the interests even of 
those who do not expect a need for it and do not therefore 
make a request to Him for that.** His lying on the banyan 

20. An interesting story is told that Varadarijar lost the manuscript 
in the floods of KSviri which he was crossing with the manuscript 
tied on his head. However, Lord Rabganatha appeared in his dream 
and blessed him with the power to recall the matter written in the 
lost manuscript and so VaraduSjar found no difficulty in writing 
out the fair copy of the commentary by Nanclyar. in doing so, he 
introduced a few interpretations of his own unable to resist the 
temptation to demonstrate his scholarship which was nothing 
mean. Nanclyar was immensely pleased with the intelligent way 
with which the fair copy of his manuscript had been prepared and 
embraced him with the affection and delight and called him 
*Nampi)jai - our son*, give the spiritual name 4 Tirukkalikanri - 
fasar ' and placed him by his side. From that day onwards 
Varadarajar was known as Nam PiMai (G.P. pp 283-284; cf. Ititin 
Tamilakkom Vol. T. pp. 35-38). 

21 Nanclyar on 1.5: 9. 

22 ibid. 1.6:7 
23. ibid 110: 5. 
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leaf keepiog all the worlds within Him is praised by the Alvar 
and is, according to Naiiclyar, proof for His sovereignity 
( Isvaratva ).* 4 The reference to the Lord’s lifting up the world 
ns Varaha serves to show that He had taken the A]var out of 
the sea of worldly existence.* 1 According to Pi{|an, the 
Alvar requests the Lord to grant him the purusartha which, 
according to Nanclyar, is that he should be only for Him.** 
The self cannot have full realization of the Lord with the body 
that i$ made up of matter. The Lord however permitted 
even the mortals to have communion with Him during His 
descents. Yet many could not enjoy His stay then and in 
order to allow ihem His presence, the Lord has taken His 
place on Tirumalai. 11 The Lord in the Tirumalai Hills is free 
from defects. This absence of defect is not merely a quality 
in that it does not allow the classification of people as those 
dear to Him and those not dear to Him. Besides, it is His 
nature.** That the Lord Whose bed is Adiaesa has taken His 
abode in these Hills proves that He likes these Hills more 
than Adise?a.” Easy accessibility of the Lord is said to be 
had in area form. 10 The general sense in which the phrase 
1 muvar akhjra murtti' is taken is that Lord Visnu presents Him¬ 
self in three forms, one being His own and the other two those 
of Brahma, and Rudra.* 1 The supreme position of the 
Lord is due to tbe presence of fir! in His chest •* The love-lorn 
condition of the bride is required to be remedied by apply¬ 
ing the white dust to her uttering the Lord’s names. Naiclyar 
writes that the utterance of the Lord’s name would rectify 
the ailments which are created by having had contact with 


24. ibid. 2.2: 7. 

75. ibid. 2.3:5. 

26. ibid. 2.9. 

27. ibid. 3.2. 

28. ibid. 3.3» 5. 

29. ibid. 3.3: 10. 

30. ibid. 3.6. 

31. ibid. 3 6; 1. Twelve Thousand also offers the same explanation 
This could be justified on the atrenath of the passage in fbe 
Narcyanilya Vp . 

32 ibid. 4 5: 2. 
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deities other than the Lord and the dust of the feet of Sri 
Vaisnavites would remove the ailments which rise by the 
presence of those who are in contact with the deities other 
than Vis^u *• The brahmins (celunifai-tevar) who worship the 
deity at Tiruccehkunrur are the Sri Vai$pavites.* 4 

It is of great interest to find that the commentaries of 
' Pilian and Nanciyar are unique in the expositions they con¬ 
tain for the verses of Namma|var. Except for some referen¬ 
ces to the views of others 1 ' whose names are not mentioned, 
j Nanclyar’s commentary is free from the mentioning of any 
I exponent a:id is in this respect similar to the work of Pillin. 
For a careful reader who takes up both these commentaries 
together for the understanding of the composition of Nam- 
majvar. there is no discrepancy in the interpretation of 
Nanciyar of the passages of Pillan. Rather, it must be un- 
, questionably admitted that Nanciyar’s gloss is faithful to 
/ Ardyira-p-pafi and throws much light on the brief exposition 
1 of Pijlan. 

Yet, the later commentators refer to the views of 
Nanciyar which are not to be traced to the existing Nine- 
Thousand.** For instance, there is mention of mahgati* 
sdsana in the Ttruvdymoli Q ~ for the devotees of God. To 
this an objection is raised on the ground that like Periyalvar 
rnahgaJd sdsana is to be done at first to the Lord and then to 
His devotees. Nanciyar remarked that already mangold - 
sdsana was done to the Lord Whose glory stretches all through 
the seven worlds and it is here that the A|var does it to the 
devotees of God. 16 The author of Ifu rem arks that Nanciyar 
actually rejected while commenting on T.V M. 7 8: 4 what 
Pj)lan wrote on T.V.M. 7,8: 2. 


33. ibid 4.6: 5. 

34. ibid. 8.4: 8. 

35. ibid 5 2. 

36. Itu on T.V.M. 4.6. 

37. T.V.M. 5.2:1. 

38. Itu on T.V.M. 5,2: I. 
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AJakiyamanavalajiyar, a disci ple of Pcrivavaccan Pi|jai 
wrote a~commcntary known as Twelve Thousand*' The length 
of the work was decided by the author on a par with the length 
of irlmad Bhagavatam which consists of twelve-thousand 
grant has 40 According 10 the author, the ten ccntums of 
Tiruvaymoli deal respectively with the protector, that is 
5e?rn, enjoyability of experience with Him. self, God’s liking 


39* U.R.M. 45. This commentary Pannlrayirap-pati , a later work in 
poiot of lime io Twenty-four Thousand Thirty-six Thousand. 
But it is placed here in the order of the number. 

40. The story of its composition in very interesting by reason of its 
author having remained an illiterate until his thirty secondth year 
and having attained bedazzling scholarship at what ordinarily may 
appear a wrong age for education. There is the amusing story of 
his meeting a group of students studying something. Out of an 
innocent curiosity he inquired of them that they were studying. 
The students knew that the questioner was an illiterate person 
from the way in which he interrogated them, end in order to fool 
him they replied that they were studying 1 Mucala-KiSalayam’ 
(Mucala K if a I ay am-the sharp end of pestle. Mucalam-pestle, 
Kisalayam-a shoot of a plant ‘Mucala Kisalayam’ signifies im¬ 
becility, as the pestle cannot be expected to put forth shoots). 
Such a work did not exist, but the students wanted to indirectly 
make a big fool of the ignoramus. The illiterate person belived 
what the students said and asked Periyavaccan Pijjai, his Acarya, 
what the ' Mucala-Kiialayam' was. The learned Acarya at once 
understood that the imbecile had been fooled by the young learners 
and frankly told him that as he was not educated it, had been easy 
for a set of arrogant students to fool him. The illiterate immedi¬ 
ately realized the danger of his being illitciate and prostrated 
before Poriyavaccan Pijlal to accept him as a student. PeriyuvSccan 
Pijjai gladly accepted him, in spite of his over age, as his pupil 
and taught him from the >crap. The student was very enthusi¬ 
astic in his learning and in the long run the learned Acarya taught 
him Kovyas, Not aka s r Alahkara iastras, VyOkaranam and Purva 
MimOmsa and Uttara-Mimansa. The i IIiterate very soon emerged 
as a great scholar and became renowned also as a dialectician and 
debater, which his name *Vadi KeSari' implies. He fooled those 
that fooled him by writing a beautiful Kavya entitled Mucala - 
Kiialayam. His interest in Tiruvaymoli was profound. He studied 
all the earlier commentaries and found them above the head of the 
common man So he beautifully condensed the elaborate mean¬ 
ing! and details and wrote this Twelve Thousand in a way which is 
understandable and easily comprehensible to alt. 
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for the self, the means for mok$a t prayer for His Grace, 
obstacle to moksa. its removal, nature of the result and the 
getting of it. 41 

The importance of this commentary lies in two respects: 
This is the earliest commentary to offer word for word mean¬ 
ing for each verse and to state the metre in which each dccad 
is composed. While interpreting the dccad 1.6., this commen¬ 
tator writes that the Lord would not mind the defects of His 
devotees. Merely folding the palms out of respect for Him 
would set aside what is undesirable and make the desired 
thing obtainable. Removal of what is undesirable depends 
on His will. Worship of the Lord is recommended by the 
A)var which is justly interpreted as consisting in offering the 
ancali . 41 The Lord’s having Garuda as the vehicle is justified 
as knowable through Vedanta because of the vehicle Garuda 
being of the nature of the Vtda. K% Enjoyment of God’s 
presence is stated by the Alvar to be (cielectabl^ like honey, 
milk, ghee and sugar-cane It would Tiavc' been enough if 
only one had been mentioned for illustration. The mention 
of so many is to show that God-realization is delectable when 
viewed from all possible angles. 44 Tne creatioif of the world 
is a proof of His easy accessibility and His descent is intended 
m afford protection for ihe things created. His unsurpassed 
acts, affection for those who resort to Him, enjoyability, and 
revelation of His greatness even in descents and area are all 
meant to demonstrate that everything is subordinated to 
Him. 44 The Alvar refers to himself as the servant of the 
servants of those who are the servants of God, showing that 
the series could be extended further on, himself being at the 
lower-most level. Generally as in hereditary lineage, the 
seven steps are meant here also. The commentator remarks 
here that the ideal of a devotee shall be to choose service at 


41. Bhag. Vis. Vol.I. p. 40. 

42. Twelve Thousand on T.V.M 1.6: 8. 

43. ibid. 2 1 10. 

44 ibid. 2.3 1 ; cf. for a similar interpretation 
ibid. 3 5: * 

45. ibid. 3.4. 
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the lower-most level of the series and logically, this must be 
taken to mean that for a devotee, another devotee shall be his 
iif/n and this shall be further adopted in the series. Thus there 
is a long series of iesiiu as that of iesas. 49 The verse 6.10:10 is 
exquisitely interpreted as suggestive of the significance of the 
Dvaya-mantra . This commentary contains here and there some 
references to the views of Paracara Pa^ar 47 and others. 41 
Tirumalai is a place which is common to the world and 
Par&mapada. 4 ’ 

Periyavaccan Pijjai who was the direct disciple of 
Nampillai wrote Twenty-four Thousand reminiscent of the 
length of Srimad Vdlmiki Ramdyana 60 This commentary 
contains, besides word for word interpretation, much of what 
had^been "handed down by way of tradition The views of 
many scholars on the interpretation of some verses, which 
were not incorporated in the works of PiUan and Nanciyar, 
are cited here. This commentary was given publicity by his 
son Nainaraccin Pillai 

In the introductory portion, this commentator writes 
that the descent of the Slvar on earth is due to the good deeds 


46. 


47. 

48. 

49. 

50. 


ibid. 3.7: 10. 
ibid. 3.5: 1. 
ibid. 3 9: 9. 
ibid. 1.8: 3. 

U.R.M. 43: There is the interesting story of how he happened to 
write the commentary. A grandson of KurattSjvSn, Natuvil Tiru- 
vlti-p-pijlai Pattar by name, was studying Tiruvaym^li at (he feet 
of NampaUai. The disciple committed to writing every night what 
he had listened to from his learned teacher that day. At the end 
of the course the student discovered that he had written down a 
commentary in one lakh and twenty-five thousand granthas This 
he showed to his master who was provoked that the student had 
done the work without his approval and took it from him and cast 
it away as food for white ants. However. Nampijjai realized later 
that a new version of Tiruvaymoli-commentary was necessary and 
so he charged his most brilliant disciple PeriyavSccffn PiHai who 
had studied all the fastras in every detail to write it out. And 
thus the commentary had to be written by PeriyavSccSQ Pifiai 'Vide 
G.P. pp 299-301 ; and cf.lttln Tamilakkam Vo] I, pp. 39-41). 
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of the selves. Much of God-realization which the A^var had 
experienced is so well presented in the TiruvSymoli that it 
could clear any doubt that may be raised about the import of 
the Vedas % epics and Pur&#as. il 

Nammalvar refers to his composition as admired by 
those who are poets of milk-like Tamil, those who are pro¬ 
ficient in music and devotees of God 59 Periyavaccan Pijlai 
takes this respectively to refer to the first three Ajvars, Matura- 
kavivajvar and Perivalvar. He makes references to Parankusa- 
nampi, a disciple of Maturakaviyajvar, Tiruvarankupperumi] 
Araiyar and others 59 Such an interpretation like this 
requires careful scrutiny. Nammalvar should have meant 
only scholars of Tamil musicians and devotees in a general 
manner. There is no evidence to show that Nammalvar was 
aware of the othTr Ajvars as his predecessors. What Nam¬ 
malvar would have meant is not and need not be the same as 
what the later exponents would like to convey as the sense of 
this verse. Any attempt as done by this commentator to 
illustrate this sense by referring to the savants of old and 
recent years who had achieved distinction in these spheres 
cannot easily be approved as conveying the import of the 
verse. It can serve better as an annotation which would serve 
the purpose through illustrations Otherwise, anachronism 
would be the chief defect of interpretations of this kind. In all 
probability, what Nampillai had taught by way of annotation 
was sought to be recorded as much by Periyavaccan Pijlai 
and treated by later generations as meant by Nammajvar 
himself. 

The AJvar describes the Lord as not male, not female and 
not eunuch. M The commentator shrewdly remarks that this is 
merely to show that He is Purufottama but has no compeer. 5 * 
Taking the verse 2 10: 10 the commentator interprets the 


51. BhSg. Vis. Vol. 1. rp. 41- XI. 

52. T.V.M. 1.5: 11. 

53. Twenty-four Thousand on T.VM, 1.5: II. 

54. T V.M. 2 5: 9. 

55 Twensy~four Thousand on T.V.M. 2.5: 9. 
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phrase *vifam mun virittan ’ as God's exposition of the sense 
of the Vedas through the Bhagavadgitd , Tirumalai is also 
spoken of as Adise?a. 66 Service rendered at a particular holy 
place by having birth there would enable the removal of sins 
committed by the enjoyment of prohibited things. 61 The 
sound produced by the flapping of wings of Garuda is taken 
at that produced by the chantings oT the Sdma-veda.** Tiru- 
vEAkatam is described as the holy place where the Lord lying 
on the serpent at SrIRahgam, stands in order to meet the 
gods.” 


While interpreting the verse 4.1 : 1, Periyavaccan 
Pillai writes that the use of the word Uirundranan' means 
that the deity to be sought after and reached is the divine 
couple, that is, Narayana with Sri is that deity and the whole 
thing is the ieqa for this couple. 80 The self gets into mortal 
life because of not having the knowledge that the Lord is the 
Supreme Person and because of its feeling that it is indepen¬ 
dent. To get rid of these two factors, one shall get instruc¬ 
tions regarding the supremacy of the Lord.* 1 The interpreta¬ 
tion which this commentator offers for the verse 6.5: 3 as 
vyuha and vibhava forms are experienced in Tolaivilli- 
mangalatn, does not appear to be correct, for there is no 
reference in the original passage to the vyuha form Perhaps 
Krsna, who is no other than Vyuha Vasudeva, is taken to be 
referred to here but this in terpretationis evidently far-fetched. 

The views of Paracara Pattar, 0 * Kifampi Accan 11 , Tiru¬ 
malai Nampi, 01 Raminuja in reference to those of Alavantar 

56. ibid, on T.V.M. 3.3: 10. 

57 ibid. 3.6. 

58. Twenty-four Thousand on T.V.M. 3.8: 5. 

59. ibid, on T.V.M. 7.2; vide ibid. 4.2: 4; 5.1:10 for interciting dis¬ 
cussions. 

60. cf. ibid. 6.8: 1 where the commentator declares that both the 
vibuttfs are subordinated to the couple. 

61. ibid. 4.10. 

62. ibid. 1.6: 1; t.lO ; 2.4 5; 2 4: 9 2.5: 9. 

63 ibid. 1.7:6. 

64. ibid. 1.4:8. 
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and others* 1 , Mutaliyantao,'* Kurat-talvin,*’ Pi|lai** (Nam- 
pijjai) and others are frequently cited. Special mention 
must be made of the fine expositions of Paracara Patfar on 
some" verses. •• Many of these .citajions appear for the first 
time recorded in this commentary. There are many anec¬ 
dotes’* referred to in the commentary whose relevance to the 
context is better explained by the occasions when the relevant 
verses were expounded. One of the singular contributions 
which Periyaviccan Pi)Jai made through this ^commentary is 
that he took the relevant verses from Valmiki’s RamByana 
and offered interpretations to them.”. 

7fu which is also known as Thirty-six Thousand, is the 
commentary prepared by Vatakkut-tiruvitip-pillai, another 
disciple of NampiHai. Being the product written under the 
guidance of the same preceptor, it bears much likeness to the 
Twenty-four Thonsand of Periyavaccan Pijjai. It contains more 
information than the latter and has been more popular also. 
The author’s ardent devotion to Raminuja was reflected in 
his choice of the number of granthas for his commentary. 
Sri BhBsya had a commentary entitled Surtaprakakika by 
Sudarsana Patfar in thirty-six thousand granthas . On the 
basis of its length this author also limited his commentary to 
thirty-six thousand granthas and hence the commentary came 
to be known as Thirty-six Thousand .” As the real author of 


63. ibid. 2.1; 2.3: 1. 

66. 'bid. 8.8: 3. 

67. ibid. 8.9. 

68. ibid. 3.9: 7; 6.7: 3 

69. ibid. 2.8; 4 9: 11; 5.7: 10; 6.1: 1, 6.2: 6 

70. cf. ibid. 2.7; 2'9; 2; 6.4: 9,4.7: 1. 

71. cf. ibid. 2.1; 3.5: 4. 

72. There it a beautiful legend about how it happened to the world. 
The author used to take notes from the discourse on the Tiruvoy- 
moti by his learned preceptor Nampi||ai and prepared a fair draft 
of his lectures with the help of his notes taken. One day he sub¬ 
mitted the draft to his master telling him that it was the substance 
of his (the master's) discourse on the Ttruvaymo(t. The master 
perused the whole draft and was immensely pleased with it because 
it was neither too long nor too short and it was to the length of 
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the work was Nampi)}ai, the work is generally known as 
Nampillai Uu 11 or simply Ifu . 

The name 7 fu* has many interpretations. One meaning 
of the word *7 fu' is kavacam or armour. 14 As an armour, Ifu 
protected Tiruvaintoli from fantastic expositions by half-wits 
and quarter-wits. Another interpretation is based on the 
circumstance of its being committed to writing by Vatakku-t- 
tiruvlti-p-pijlai, Utu 9 meaning writing. 'IfutaV means ‘writing’ 
in Tamil. Another meaning of the 7fii’ is 'equal’in Tamil: 
'Ufum etuppum il icon”. 15 Vfu’ here has this meaning. As 
this work is equal in length to Srutaprakdiika , and as the 
commentary forms the link or chain binding the God and His 
devotee, it came to be known as Ifu or the instrument of 
' ifupatu ’ or engagement with the theme of God. The author 
of the comme ntary himself bad held the view that it was 
equal to the greatness of Tiruvdymoli itself. 

This commentary begins with a brief survey of the 
systems of Indian thought. Seventeen systems get treated 
here, the conclusion being drawn in favour of the Vi£ista* 
dvaila school of Vedanta . Nammalvar was responsible for the 
interpretation of the Dvaya-mantrai The divine couple, 
Narayana with Sri, is the deity. 14 The concept of iesa shall 

Suutaprakaiika. But as it was committed to writing without hit 
permission, the master took it from his disciple and kept it idle with 
him. But one of Nampijjai’s disciples, lyupQi Mltavap-peruma] 
by name, was very eager to have the commentary and prayed Lord 
Ranganatha to fulfil his desire. To satisfy the ' perava * or the 
great desire of his devotee and also to bless tha world with the 
commentary, the Lord hinted Nampijjai who had come to worship 
His Feet through the temple priest to hand over the manuscript 
to Matava'p-perumaj otherwise known as Ciriy3|vap Appitlai. And 
thus the commentary came to us. (O.P. pp. 311-12; cf. Ittin 
Tamildkkam Vol. I, pp. 41-43). 

73. U.R.M. 44, 48, 49. 

74. Patirrp-pattu 14,21. Again cf. ltu 7.5: 9; Clviko Cintomoni 534 
(Naccinarkkiniyar’s Commentary). 

75. T.V.M. 1.6:3. 

76. Thirty-six Thousand* pp. 89-90 where the passage 1.1: 7 of T.V.M. 
it cited. 
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apply to the devotees of God as well as it does with reference 
to God.” While the Vedanta prescribes the path of devotion 
to the twice-born and that of self-surrender to those who have 
no other path to pursue, Nammalvar declares the path of 
setf-surrender as the means for all. 74 The path of self¬ 
surrender is not the means for adopting the path of devotion, 
being an independent means by itself. 14 The second half of 
the Dvaya-mantra is expounded in the centums I to 3, its first 
half in 4 to 6 and the qualities helpful for this in the remain¬ 
ing centums 40 Among the citations which this work contains 
to a large number, special mention is to be made of th zSarya- 
siddhanrasahgraha" of Sankara and of the Tattvq-vicarana M of 
Yadavaprakasa. 

The Lord cannot be known accurately to be of a parti¬ 
cular nature but yet He has thousand names. Since He had 
shown Himself in several places, to several people. He came 
to be called by the names which came to be associated with 
His act at the particular places.•• While interpreting the 
verse 1.3:5, this commentator remarks that the word 
1 bhagavan ’ has primary denotation to Him alone while it has 
secondary application to others. The phrase 'tava nefV does 
not mean penance but devotion. 44 

This commentator states that all other Alvars are to be 
treated as forming part of the whole which is Nammalvar. 45 
This concjpt must be considered to have developed out of the 
importance the Tiruvdymo\i gained as a work which came to 
be studied only through the preceptor. However, the fancied 


77. ibid., p. 90 where T.V.M. 2.3: 10. 3 1 are cited 

78. ibid. pp. 92-93 where are cited T.V.M. 5.7:1; 5.7:10; 5.8:11; 5.9: 
11; 5.10: 11; 10.10: 3. 

79. ibid. p. 94. 

80. ibid. p. 96. 

81. ibid. p. 59. 

82. ibid.p. 56. 

83. hu on T.V.M. 1.3:4. 

84. ibid, on T.V.M. 1.3s 5. 

85. ibid, on T.V.M. 1.4: 2. 
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whole does not appear to have any basis, for like the Tiruxay- 
moli , the compositions of other Alvars have their own indi¬ 
vidual importance and for that reason are not any the less in 
comparison to the Tiruvftymoli The prime cause for the 
importance of the Tiruvaymoli lies in the fact that Natha- 
muni became the pupil of Nammalvar who came therefore to 
be known as the head of those who have sought shelter under 
the Lord. Natharauni propagated the compositions of other 
Alvars as well as he did those of Nammalvar and all the four 
thousand verses came to be treated as Dravida Veda. There 
is no separate treatment of the Veda as parts and whole in 
this Veda and this must mean that all the Sjvars are to be 
treated alike as rsis, the ancient seers of truth but Nammaj- 
var’s composition is supreme as He is. This does not mean that 
there is anything like the concept of the part and whole among 
the Alvars. That they occupy a position lower in order to 
that of Nammajvar must however be admitted. 

Like Periyavaccan PiJJai, this commentator also offers 
some interesting observations on T.V.M. 1.5: II. The musi¬ 
cians are Maturakaviyalvar and Nathamuni. Kurattalvan is 
said to have referred to Parahku9a-nampi, the disciple of 
Maturakaviyalvar as the Tamil poet. Yamunacarya is said 
to have referred to the first three A)vars as Tamil poets, to 
Tiruppanalvar as the muscian and Periyalvar as devotee. 


The sins of the devotees could be removed by Narayana 
because He is the husband of &rI. M Like Sri, Nappinnai 
too has puru^akdra for the sake of the selves. 81 Detachment 
is to be given greater importance than knowledge, as it is 
clear from Sahadeva declaring Krsna as most deserving wor¬ 
ship. Hence there was a shower of flowers on his head. This 
anecdote has relevance to the interpretation of T.V.M, 2.2: 4, 
for Sahadeva said that he would set his foot on the heads of 
those who would not admit the overlordship of Vi$nu. The 
word ' mafai* in T.V.M. 3.1: 10 is interpreted in two ways. It 


86. ibid, on T.V.M. 1.6: 10. 

87. ibid. onT.V.M. 1.7: 8. 
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means Veda and means also that which conceals its own 
features to those who are unbelievers in the Vedic tradition 
but shows them to those who believe in the Vedic tradition. 

While interpreting the verse 4.3: 3 this commentator 
renders l ekam' is the para form, 4 irumurtti ’ as Vasudeva and 
Sankarsana and ‘munfu murtii' as Pradyumna added to these 
two. This is not only ingenious but also apt in the light of 
the Vaisnavite tradition. On the verse 5.7: 11 this commentary 
states that although the thousand verses convey the sense of 
the Vedas , yet they did not come into being of their own accord 
like the Veda . The Vedas occupay a position that is comparable 
to that of para form, the epics and PurSqas as that of the divine 
descent and these verses that of the area form The decad 
6.9 is said to expound the Tirumantra and 6.10 the Carama- 
sloka . The Tirumalai Hills are said to crown the beauty of 
the earth and in this respect, are like an ornament that gives 
pefection to the decoration of women M While commenting 
on the verse 6.10: 10, it is remarked that paratva is far dis¬ 
tant and hence beyond the reach of the self. Vyuha is enjoyable 
to Brahma and others like grains. The divine descents are 
helpful only for those who are lucky to be present during the 
periods of those descents and are not useful for others and so 
are removed from them by time. The Tirumalai Hills do not 
have any deficiency of this kind and so the Feet of the Lord of 
Tiruvehkatam are the refuge. M Paratva is intended for those 
who arc eternally released, vyuha for those who are almost 
released, that is, those pious selves who could be taken to be 
released for all purposes but for their possession of the physi¬ 
cal frame and vibhava for those who have committed good 
deeds* 0 . The Alvar uses the word *kimta' as the name of 
the Lord. The commentator remarks that the word * mukunta * 
has become shortened into kunta 01 


88. ibid, on T.V.M. 6;10: 2. 

8*. ibid, on T.V.M. 6.10; 10: cf. ibid. 7.2 for a slightly different version 
of this. 


90. ibid, on T.V.M. 7 3: 3. 
91 ibid on T.V.M. 7.9: 7 
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Like Periyavaccan Pijjai, this commentator also cites 
several passages from the Ramayana** and Visnu-purana* a and 
interpets them. Besides citing the views of many earlier 
exponents like Paracara Pattar,” this commentator refers to 
the views of a scholar who is named AmmaJ” in some contexts 
and Ammahkiyammal'* in others. It is hard to find out 
whether these two were identical or different persons. If 
they were different, then AmmaJ must be identical with 
Vatsya Varadacarya who was well known as Natatur AmmaJ 
who lived at least upto 1274 a d., when he blessed Vedanta 
Desika (c. 1268 a.d ). 

Tiruvaymoli Vacakamalai" which is also known as 
VivQronQ-satakam % was written by a woman, Tirukkoneri 
Tasyai. It is mentioned at the end of this commentary that 
the work was completed in the year A ngirasa twenty sixth day 
of Markali month.” The author dedicated this work at the 
Feet of 5ri Aravamutan at the shrine of Kumbakonam. She 
pays respect to her preceptors, Alvar (Nammalvar). Emperu- 
manar (Ramanuja), Candragiri Ayyan, Sriman Narayana- 
jiyar, Tirukko^iyur-jlyar and Vatakkut-tiruviiip-piJJai. In 
all probability she was the direct disciple of Vatakkut-tiru- 
vltip-pilJai.” Nothing is known about the three teachers who 
preceded Vatakkut-tiruvitip-piJJai. That she is citing a 
passage from Vedanta De&ika cannot be proved beyond 
doubt, as the two words which are supposed to have been 
cited occur in the reversed order in the work of Vedanta 


92. ibid, on T.V.M. 1.4: 3; I.IOt I; 1 10: 4; 2.2: 5; 2 4: 1. 2.9* 2.10: 4; 
2.10: 7; 3.3: 7; 5.5: 10. 

93. ibid on T V.M. 2.7; 3.7 4 4: 3: 6.10. 

94. ibid, on T.V.M. 1.6: 11; 1.8; 5.10 

95. idid. on T.V.M, 7.4 4; 7.6: 10. 

96. ibid, on T.V.M. 4.5: 1; 5.9: 10; 8.3. II; 8.4:1. 

97. For a detailed estimate of this work see Introduction of ibis work, 
pp. (62-71). 

98. TirUvdymoli V&cakamalai, p. 334. The year may correspond to 
1273 a,d, or 1213 a.d. 

99. He was boro in the year Sarvajit which corresponds to 1168 a.d. 
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Desika. 100 If reliance is placed on this citation, she ifuist 
have lived posterior to Vedanta Desika (1268-1369 a.d.) in 
which case she could not have been a direct disciple of 
Vatakkut-tiruvItip-pi)Jai. She could have hailed from the 
Andhra State, because of some errors crept in in the writing 
of Tamil in this commentary. 101 Candragiri Ayyan who 
might have belonged to Candragiri, a place near Tirupati, 
happended to be in the line of preceptors of this commen¬ 
tator. 


One noteworthy feature of this commentary lies in the 
exposition offered here only for one hundred verses of the 
77 ruvSymoli justifying the other title Vivdranaiatakam of the 
commentary. Secondly, the metre is mentioned in which the 
particular verse that is taken up for interpretation is com¬ 
posed. Thirdly, the commentator seeks to show that all 1101 
verses of Ttrvunymoli are only expository of the first verse. 
The commentator must have been taught by her preceptor, 
the author of the 7fw which speaks of the first ten verses as 
the epitome of whole work, the first three verses of the decad 
as the summary of this decad, the first verse that of the first 
three verses and the first line that of the first verse. 108 The 
sense of the first verse can be taken up to mean this: *0 mind ! 
worship the Lord’s lustrous Feet which destroy the miseries 
of devotees, the Lord Whose bliss is unsurpassed, Who offers 
to the devotees the correct knowledge, and Who is the Tord of 
the eternal selves'. This commentator takes up a verse in 
almost every decad and shows, by way of exposition, that it 
is only an explanation of the opening verse of the Tiruvaymoli. 
This is clear from the verse beginning with the words l olivil 
kdlamellsm (3.3: 1). This verse means: ‘We have to be 
steadfast in serving the Lord for all times'. This service shall 
never break up. The place for rendering service shall be 
Tiruv€hkatam which resounds with the sounding waterfalls. 
The Lord Who is to be served is the father of the father of the 

100. Tiruvaymoli Vacakamalai . Int. p.70. cf, Vedanta Desika*s Nyasa 
TUakd 22 with Tiruvaymoli Vacakamalai , p.2Q4. 

101. ibid. lot. pp. 60-61. 

102. Vide: Iru - Introduction. 




xxxtj 


THE COMMENTARIES on nalaylkam 837 


father and is enchantingly radiant*. The commentator explains 
that the first line refers to the unlimited bliss of the Lord at 
all times, places and stages. The second line shows that He 
favours the devotee to do all kinds of service without having 
any delusion regarding the goal. The third line shows the Lord 
to be supreme among gods who do verbal service by singing 
Samaveda. The waterfalls appear to invite people for visit¬ 
ing the hills and sing His praise. The last line refers to the Lord 
as the foremost among others. The Feet are said to be lustrous 
and capable of destroying the miseries. The name 'Venka^am' 
is significant here and brings out the sense of the word 1 tuyar 
which refers to the three gunas t that is three debts 101 and 
three offences.* 01 The lustrous beauty of the Feet sets aside 
the lustres of the sky, water, light and cognition. 105 

In another verse (4.8: 2), the Alvar means that His 
heart is occupied by Laksml, His hands arc charming and 
strong, He had taken the Alvar into His service and He is 
blue like the emerald. A ccording to the commentator this 
verse establishcs Srl also as sent and also as His _iesW. His 
arms are strong and award^m>fc?a through knowledge and 
devotion. He is addressed as 1 Aravamute ’ in another (5.8:1)*°* 
meaning that He is delectable and is never satiable. In the 
exposition of each of these verses, the commentator refer® to 
the Taittiriya passage on the gradation of bliss. 107 


There are references to the differences in the inter¬ 
pretations among the early exponents. 108 While Periyajvar 

refers to the extension of the Vaisnavile tradition at least to 

103. The three debts are for gods, the sages and manes and are dis¬ 
charged by performing the sacrifice, reciting the Vedas and begett¬ 
ing children. 

104. The three offences are those incurred at God, God’s men and by 
being hostile to God by nature. 

105. The commentary bears here the influence of ha on TVM 3.3:1. 

106. The exposition for T.V.M 9.3; 6.10: I; 10.6: 1 and J0.7:5 is detailed 
and highly informative. 

107. Taiit. Up. 2: 8. 

103. Vide: TirutSymtfi Vacakamatai mi 1.10. 1. 
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seven generations/ 01 this commentator speaks of it as extend¬ 
ing to tweniy-one generations. 11 ® There are few references to 
the difference in the interpretations of certain passages among 
the early exponents of Vai?navism. m The interpretation of 
the word ‘ catumurtti ' is generally given in favour of the vyuha 
concept; 11 * but according to this commentator, valour, 
heroism, prowess and others constitute His body which shows 
that his overlordship is due to His destroying the enemies of 
His devotees. l,i There is also reference to the dialectal usage 
of a Tamil word. 114 

In the verse 10.8: 5 the Alvar speaks of his composition 
as causing disaster to the demons and as having hailed by 
gods and sages. The Lord Himself composed this by Him¬ 
self. The hills at Tirumaliruicolai are resonant with delight¬ 
ful music sung by the bees. 115 The commentator remarks that 
the Lord listened to the composition of the Alvar and became 
very much delighted and sets the surroundings in the hills 
resound with the preliminary representation of the musical 
melody of the song which is generally done with the use of 
the letters Ua' and l na\ This is done through the humming of 
the bees. The Lord’s composing of this Tiruvaymoli is like 
His own descent, causes destruction to the evil-doers and 
protects the good persons. This reveals that the Lord is the 
embodiment of supreme bliss. The composition itself is a 
gift of perfect knowledge to humanity. This is, unlike the 
Vedas, within the easy reach of all and successfully represent¬ 
ing God’s greatness in full. The reference to the sages getting 
delight through this composition shows that they contemplate 
on His Feet. It shows also that this composition would serve 
the purpose for enjoyment of God-realization and as such the 
sages could be taken to mean the eternal selves As the Lord 


109. Patlantu. 5. 

110. TiruvBymol.i V&cakamatai on 2.7:1. 

111. ibid, on 110.1;8 7: 3; 10.6: 1. 

112. Vide: 7fu on T.V.M 8.10:9. 

113. Tiruvaymoli VacakantOlai on T.V.M. 8.10. 9. 

114. ibid. 9.8: J. 

115. Ardyirap^pali on ibid. ' 
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Himself is said to have composed this, this composition can 
be treated on a par with the Bhagavad-gita. The musical 
melody which the hills are resonant with can be treated as 
not different from the chant of Sama-veda . The Lord has 
sung this by entering the interior of the Alvar. 11 * 

Rahgaramanujamuni (c. 1650 a.d.) the commentator on 
the main Upanisads , SurutaprakSsika and works of Vedanta 
Dcs^ka, wrote a Sanskrit commentary on the Tiruvaymoli- It 
is on the model of Arayirap*pafi and should have been written 
to make the Tiruvaymoli popular among those who do not 
know Tamil. 

Periya Parakalasvamin (c. 1700) commented on the 
Arayiraplpati in his work called Eighteen Thousand [Patinennd- 
yirap pafi) which is written in a sastric manner explaining the 
meaning of each wor37 offering critical exposition for each 
verse. He reTers to the views of Ramanuja 117 and Nanclyar. 111 
The exposition of verse 10 8: 9 is superb and the conclusion 
drawn on 10.10: 10 gives a well-reasoned exposition of the 
tenets of the Vaisnavite school in the light of the tradition 
of the Dravida Veda . Like Vedanta Desika this author gives 
at the end of the work, in ihe manipravdla style, the substance 
of each decad in the Tiruvaymoli . 

Of all these commentaries, the commentary of the 
Vedanta Ramanujasvamin (c. 1700 a d ) who was also reputed 
as Sak$atsvainin seems to be an ideal exposition. It gives 
an accurate explanation with sufficient criticism on the com¬ 
mentary of Pi)]an. Almost every word in the Arayiraplpati is 
taken up and explained. This commentary which is known as 
Twenty-four Thousand is written in the manner of bhdsyas on 
the Sanskrit Sastra texts. For instance, the gloss on 4.4:4 
is ably expounded by citing and identifying the passage in the 
ArSyirap^poti as expository of the passage in the Tirunefun- 
tBnfakam . 1,# PiJJan’s gloss on T V M. 4.3: 3 is strictly 


116. cf. Peri. Tm. 8.10: 9; T.V.M. 10.8. 1 
M7. Eighteen Thousand on 10.7: 1 

118. ibid., 10 7: 3; the com men tat or defends Nanciyar'* interpretation 
on 10.10: 10. 

119. T.N. 24. 
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followed without trying to make a reference to the vyuha 
doctrine. Services through the body, mind and word are said 
to be conveyed by the verses 2.9: 1 to 3. The meaning of the 
Dvaya-mantra is said to be conveyed in the verse 6.10: 10 110 
This commentary refers to the differences in the read¬ 
ings of the Tiruvaymoli and Ardyirap-pafi- m There is also 
reference to some previous gloss by a writer whose name is 
not mentioned. 113 Besides this commentary, this author had 
also written a gloss on the Tiruvaymoli, explaining each verse 
word by word and offering informatory explanation wherever 
necessary. m But for a solitary reference to a tradition 
involving Ramanuja’s explanation, the comment ary is free 
f rom an ecdotes and presents a faithful explanation for a 
critical understanding of both the Tiruvaymoli and Ardyirap - 
pajL Attempt is thus made to make the text of the Tiruvay- 
moli understood and there is presented a criticism on the 
verses directly and then the exposition follows on the 
Ardyirap-pcti . ^ 

Vedanta DeSika presents a critical epitome of the 
Tiruvaymoli in one hundred and thirty-three verses in Sanskrit 
of which the first ten are introductory and the last twekre 
offer concluding remarks, the remaining ones giving a gist of 
each decad in the sdstraic fashion. The TiruvSynwli is a 
treatise on moksa and has the sentiment of quietitude as the 
dominating element. 184 This work was written by Vedanta 
Desika at the request of scholars. What is best as the gem 
in the ocean of the Tiruvaymoli is taken out by churning the 
Upanisad of Nammalvar. 18 * Bridal mystic element is domi¬ 
nant in this composition and in a composition of this mystic 


120. For similar expositions vide Twenty-four Thousand on Ardyirap - 
potion T.V.M. 13s 7; 2.6:1; 4.1: 1; 4.3: 2; 4.8. 4; 4 10: I, 5.3: 1; 6.2i 
1; 8.9: 1. 

121. Vide: ibid, on 1.3: 10; 1.4: 10; 1.6: 1; 1.7: 6; 4.9: 10. 

122. Vide: ibid, on 1.6: 2. 

123. Vide ■ (he gloss by Vedanta RamSnujasvSmin on T.V.M. 

4 5: 1: 7 5: 5. 

124. Dramidopanisat-tQtparyQratnavaU 1. 

125. ibid 2. 
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saint, the messengers who are sent by the Ajvir are only the 
spiritual preceptors. 136 After dwelling on the greatness of 
the Tamil rendering of the original Sanskrit sources, 1 " the 
Tkuvfymoli is shown to represent the substance of the four 
Vedas. 1 " The substance of the Tiruviymo\i xu the endearing 
qualities of the Lord 1 * 0 and the greatness of the TiruvZymoli 1 " 
are then stated. A summary of the contents of each centum 
is given at the end of each centum. In the concluding portion 
arc given the contents of the four compositions of Namma)- 
var. 144 In his other work known as Dramidfipani&atsara Desika 
summarises the contents of each centum in twenty-five verses. 

AJakiyamanavala-jlyar camposed in Sanskrit verse 
from a brief summary of each decad. The work goes by the 
name Drdviddpanisatsangati. The author’s name is given at 
the end as Vadikesari A}akiyamanavaja-jlyar who is no other 
than the author of Twelve Thousand on the TirirvZymoli . 
Manavalamamunikal wrote a piece called Tirwaamoli-nuffan- 
tMri summarising in Tamil verse the summary of each decad. 

The gloss 14 * known as Arumpadam by Kunakaram- 
pakkam Raraanuja-jlyar is very scholarly and is explanatory 
of the 7 (u. The word " antati ’ means a particular kind of 
versification. The author of the gloss remarks that what 
marks the end of the previous body marks the beginning of 
the next body. 141 This is a philosophical interpretation 
justifying the adoption of this mode of versification in some 
of the compositions of the N&layiram. 


126. 

127. 

128. 

129. 

130. 

131. 

132. 
133 


ibid. 3. 
ibid. 4. 
ibid. 5. 
ibid. 6. 
ibid. 7, 8. 
ibid. 9. 10 
ibid. 126. 

The treatment is very convincing on T V. M 1.9i 1. 6; 2.1 6: 2.2 1; 
2.3. 1: 2.6; 2 4.1 7; 6.10: 4. 


134. Arumpadam on T.V.M. 2.6: I. 
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Apart from the TtruvUymoU the other three compo¬ 
sitions of Nammajvar and those of other Ajvars also were 
commented on by several writers of course all of them being 
posterior to ?i\\*n and Nanciyar. Periyavaccan PiHai was 
the earliest scholar who commented on the entire four 
thousand verses of the Nalayira Divya Prabandham, 11 * While 
heaping insult after insult on Sri Krsna. Sisupala was only 
getting freed from sins and thus his act could be considered as 
recollecting God before death 1,1 The Lord’s name is to be 
uttered. Then the Lord will come to that self who utters it. 
Brahma occupies the navel of Visnu. Yet he does not know 
the greatness of the Lord. Simply by standing or being near 
the sea coast, one cannot have the estimate of the sea. 131 
The Lord at SrlRangam is lying facing the southern direc¬ 
tion. The commentator remarks that the region lying to the 
north of Tamil Nad does not have the fortune of being 
popular with the singing of the hymns of the Ajvars. The 
beauty of His back is presented to such regions in order to 
attract the people there 10 SrlRangam and make them 
acquainted with the songs of the Ajvars. This interpretation 
has much poetic beauty but looks rather exaggerated. There 
is a vast area lying to the north of SriRangam forming part 
of Tamil Nad wherein are numerous shrines whose glory Was v 
sung by many an Ajvar. The suggestion could be admitted, 
if the Lord at TiruvSnkatam had been in the lying posture 
facing the south. The real position happens to be that the 
Lord chose to face the south wherein lay the kingdom of 
Vibhl$ana. The Lord is the gem resting on the golden plate 
of Adisesa. 1 ’ 1 . The verse 38 of the Tirumalai can be treated 
as the Carama-sloka for this composition. It conveys the 
sense of Dvaya-mantra ,8f . Nammajvir 1 *® gave the import of 
the first half of the Dvaya-mantra and Anta| 141 gave that of the 

135. Some verses in Periyal . Tm. are lost and ManavSjamfimuni com- 
mened on these. 

136. PeriyavSccfiQ PiMai on M.Tv 35. 

137. ibid, on M. Tv. 56. 

138. ibid, on T.M. 19. 

139. ibid, on T.M. 38. 

140. Vide: Commentary on T M 38 

141. T.Pv. 29. 
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second half of the same mantra. The interpretation 14 * of the 
word ‘ kolikkon ’ as the Lord of Uraiyur does not seem to-be 
justified as the author KulacfkaraWar was the king of K5)ik- 
kdtu (modern Calicut) in the Kerala State while Uraiyur lies 
near Sri Rahgam. The A|v3r in the guise of the bride feels 
the night unbearable. The commentator remarks that the 
Lord controls every one. By manliness, He subjugates those 
who are opposed to Hint and those who are favourable to Him 
through His charming appearance. 111 The sacred rites have 
to be performed in order that devotion to the Lord would 
increase and sins would get destroyed. 144 

Vedanta Desika commented on the Amalanatipiran of 
Tiruppanajvar. This commentary which is known as Muni - 
vahanabhoga was composed by the author for pleasing a pious 
soul who was then living at SrIRangara. At the end of his 
commentary the commentator writes that he explained this 
work of the Alvar for the delight of a pious self (sS(tvika). 
There is a difference of opinion regarding the identity of the 
pious self. While the fact is that there is no definite evidence 
for identifying this person, the Tenkalal school take* this 
person to be Periyavaccin PiJJai 14 \ Many such persons were 
the contemporaries of Desika at £rlRafigam. If guess 
could have its sway the person could have been Pi))ai LokS- 
c&rya. 


Vedanta Desika speaks of Tiruppanalvar as having 
acquired the bliss of Paramapada on earth and had the 
experience of that at the Feet of the Lord at Sri Raiigam 
which took the shape of the ten verses beginning with the 
words (i amalandtipiran”. The entire composition is described 
to be an exposition of Tirumantra. Great care and minute 
study of the poem exercised by the commentator explain how 
the Tamil poems convey the sense of the import of the Vedas. 

142 Perum. Tm. 9: 11. This may perhaps be due to Utaiyur being 
known also as KSJiyGr. 

143. PeriyavSccag Pijjai on T.V R. 12 

144. ibid, on M- Tv. 12. 

145. cf. Dusana Nirisa. Sri Vaisnava sudartfaoa. 
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It is held that Vedanta Desika wrote aUo Maturakavi- 
h? day am. a commentary on the piece Kannimm-clruuampu of 
Maturakaviyalvar but this is now lost." 0 It is also held that 
this commentator expounded the Tiruvdymeli in a work known 
ms Nigamaparimala . m 

In the third section of his work Upakdrasahgraha 
Desika takes up the first verse of Tiruvirvttam and interprets 
it. The Alvar represents to the Lord for listening to the four 
compositions of bis, in all of which he prays for rendering 
service to Him. The words are individually expounded and 
the senses suggested to show that the entire principles of 
Vedanta are conveyed by this verse. The main import of this 
verse consists in giving expression to ihe sense of gratitude 
which the AJvar feels for God offering His own place to His 
devotees. 

The Tiruppavai of Antal has unique popularity in having 
many commentaries. Attempts were made by most of these 
writers to interpret the verses as they convey sense and also 
to suggest the underlying import intended to be conveyed by 
Antal. Rahgaramanujasvamin, who wrote commentaries on 
the ten principal Upaniqads, composed his exposition of each 
verse of Antal in Sanskrit. The commentaries of Periya 
Parakalesvamin and Ranganathasvamin arc very useful as 
they are written on the sastraic lines, conveying the actual 
meaning of each word and discussing the sense and import of 
it in the context. The commentary refers to the explanations 
of several early exponents which were not however recorded 
in the form of works of these writers. The explanations of 
Kitampi Accln, us Pijlan M, J Tirumalai Nampi, 4M EhkalaJvars ,JM 


146 Introduction to Sankalpasuryodhaya p. 36. 

147. ibid. p. 37. 

148. Periya Parakfilasvamin’s commentary on Tiruppowi, p. 32. 

149. ibid. p. 32. 

130 ibid. pp. 62. 109. 169. 241. 

151. ibid. p. 62 
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Alavantar, 11 * Empar, 15 ’ nad Etnperumanar 15 * have' found places 
in it. There are also certain anecdotes referred to in the 
commentary 

Periya Parakalasvamin achieved distinction likePeriya- 
vaccan PiUai in commenting on all the four thousand veres 
of the Nalsyiram. Alakiyamagvaja-jiyar wrote a svdpadeia 
commentary on the Tiruppavai on which Nampiljai is said to 
have commented in a work which is also called Itu. 
Nanclyar’s commentary on the Tiruppa\l\ Elucci is available. 
Amalanasipiran has a commentary by Alakiyamanavalap-peru- 
mal Nayanar, the younger brother of Pillai Lokacaryar. 
Nalur Pijlai the disciple of lyunni Padmanabha, wrote 
commentaries on the compositions of Periyalvar and Tiru- 
mankaiyajvar. 

Apart from these some other attempts were made to 
expound and interpret the Tiruydymoli and one such attempt 
was made by a group of people who are referred to by Periya- 
vaccan Pijlai and Vatakkut-tiruvltip-pillai as Tamilians. 18 * 
Perhaps, such persons depended more on the Tamil classical 
literature for offering their interpretations. Rejection of such 
interpretations perhaps shows that they did not have the 
traditional authority of Vaisnavism for interpreting the 
Tiruv&ymoli which had become then raised to the rank of the 
Veda . NaSclyar took objection to such interpretations. 1 ” 
The verse 8.2: 2 means that the bride is skilful to proceed to 
God with a view to get something from Him but she could not 
get it. The Tamil scholar remarked here that what the bride 
means here is that the statement that God would grant what 
all the devotees want to get from Him is only true as far as 
the statement is made. It has failed to produce the effect in 

152. ibid. p. 189. 

153. ibid. p. 241. 

154. ibid. p. 241. 

155. ibid. pp. 113. 203 

156. Twenty-four Thousand and Thirty-six Thousand on T.V.M. 1.6: 2; 
2.1: 5; 4.6: 2; 3 9: 7, 9; 4.6: 2, 5; 4.10; 5.4: 6, 7;*5.9: 7, T.5: 9; 7.7: * 

J57. Vide: Twenty-four Thousand on T.V.M. 7.7: 6. 
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her ca^e. 13 * In verse 9.6: 6, the Alvar says that Krsna’s 
exploits or deeds would be honest and sincere to him. The 
word ‘ce/n* means straightforward. The Tamil scholar how¬ 
ever took this in the sense of helpful. 11 * 

The text of the TiruvSymoli and the commentaries on 
it have become popular and are held sacred for spiritual study 
directly under the preceptor. This literature alone has won 
the enviable position of being called ~Bagavadl-vlsayam. The 
knowledge of this brought in the name Ubhayayeddnta for one 
\ who had already studied Ramanuja’s $ribh3sya with com¬ 
mentaries on it. 

During the period of the commentator Nampi]lai, an 
interesting feature began to mark the writing of the commen¬ 
taries. Some of the compositions of the Alvars seemed to 
convey an inner sense in addition to the direct one which is 
available at their first reading, The Alvar expressed his views 
and representations in the garb of another person. For 
instance the AJvar addresses the Lord as a bride would do to 
her lover, as a mother to the daughter and as a lady-friend 
to a lady who is in love with the man of her choice. In all 
such cases, there is the primary sense available for such 
passages. Since the Alvar is the person conveying his views, 
it cannot be admitted that he actually intends to convey this 
sense, since he is neither a woman in love, nor a mother or a 
lady-friend. There must be some other inner sense which 
is suggested. The commentators therefore grouped in such 
cases the utterances of the AJvar as svapad esa and qnya z 
padeia The former means utterance of one’s awn intention 
and the latter his own through that of another. That is, the 
former is conveyed by the A)var himself while the latter is done 
through some one else. Thus there is the svapadesa commen¬ 
tary for the Tiruviruttam of Nammalvar by AJakiya mapavala- 
jiyar. Similarly, Antal’s Tiruppavai has the outer garb of 


158, Itu on T.V.M. 8.2: 2 

159. ibid, on T.V.M. 9.6: 6 
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taking bath in the early hours of the morning and worshipping 
the Lord. But this is only the anyapadesa in sense for by 
svapadeia Antal intends to gather the devotees together and 
render service to Ood in congregation. 





Sect ion VI 


CONCLUSION 


The Alvars prefer to deal with the personal 
aspects of the deity. The various currents of the Vispu 
cult got reconciled in their compositions. The tradi¬ 
tional dates of these saints are not acceptable in the 
face of literary, epigraphical and other evidences to 
the contrary. The concept of God as Srlyahpati owes 
its development entirely to the compositions of the 
Alvars. Bridal mysticism gives a unique stamp to 
the devotional aspects of the teachings of the Alvars. 
The Vedic ordinances were developed into the con¬ 
cept of kainkarya, and thus the cult of the Alvars 
both retained and acquired religious sanctity. Through 
the paths of devotion and self-surrender God is 
brought close to mankind giving relief to the suffer¬ 
ing humanity, otherwise at sea without any hope of 
protection. The concept of the shrines as *patal 
perra talankal * gained supreme significance for daily 
visits of the devotees to offer their service. More 
than the spirit of doing kainkarya the principle of 
offering blessings to God ( mangaldsasana) become the 
moving force for the visit of the spiritually great to 
such shrines. A bold step was taken by the Alvars 
in using the Tamil language for conveying the Vedic 
and religious truths and glorifying the deity. The 
devotional element reached the stage of perfection in 
the Alvars’ compositions to such a degree as to 
become the source for influencing the rise of many 
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theistic schools of Vaisnavism through the length 
and breadth of India. 



Chapter xxxii 


CONCLUSION 


The aspects of religion and philosophy in the composi¬ 
tions of the Alvars which are dealt with in the preceding 
chapters may now be reviewed with reference to some impor¬ 
tant features that characterise Vaisnavism in the post-Ajvai 
period. That the growth of Vaisnivism at this period is 
mainly due to the compositions of the Alvars needs no ex¬ 
aggeration. The chief features of this religion, though 
traceable to the epics and Pur anas in the pre-Alvar period, 
assumed a full and orderly development as a result of the 
influence exerted by the Nalayira Divya Prabandham on the 
leading exponents of this religion The impact of the teach¬ 
ings of the Alvars on the Visistadvaita Vedanta school has 
been immense that from Yamuna, whose works represent the 
earliest ones now available, the basic doctrines of the Alvars’ 
compositions got incorporated into tenets of this school of 
Vedanta as they were then handed down from earlier expositions 
such as Dramida Tanka and others. Thereafter the Visisfdd- 
vaita Vedanta became a pronouncedly theistic school of 
Vai^navite philosophy and religion. The synthesis of the 
two became complete at the hands of Ramanuja whose 
followers enriched what their master had taught them, by 
their valuable literary contributions. 

The fundamental tenets such as belief in a personal 
deity who is the creator and protector of the world, in the 
Divine Grace which alone saves the living beings from dis¬ 
tress and in God Who becomes the object of devotion are 
common to many theistic religions of India and also those of 
foreign origin. Several streams of thought have been flowing 
from time immemorial. Some of them arc traceable to the 
Vedic sources. Some are recorded in the epics and PurSyas 
while others are dealt with in the Agamas There were also 
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versions of anecdotes and incidents in the ancient Tamil 
literature which were different from those recorded in the 
Sanskrit sources or which deviated from them. In the case 
of some religious beliefs of India, only one of these courses 
of thought formed the basis for the development of a 
particular faith, the other courses were availed of for 
support and interpretation of that faith. 

The Vaisnavite school of religious thought is found to 
have been the result of a reconciliation effected between the 
various currents of doctrines taken from all the sources men¬ 
tioned above. The ideas of God as conveyed by the words 
‘ brahman \ 'viptu” 'nftrsyaipa', 'vasudeva*. and bhagavan 1 in 
these sources got coalesced to yield the concept of Godhead ~ 
which on grounds of theology and philosophy proved itself to 
be acceptable to the exponents of this theistic school of 
Vai^navism. In this context, a reference is required to be 
made to the question of the period of the Sjvars. The tradi¬ 
tion, as recorded in the Guruparampards , place most of the 
Alvars in the period ranging from 4200 b.c. to 2702 b.c. 1 
Almost all these Alvars refer to Sri Kr?na and His exploits 
both as a child and as a warrior who took part in the war 
between the Pandavas and Kauravas. 8 From the evidences 
which are available in the Mahabharata , it is found that 
Kr^na left His mortal coil on the day when the Kaliyuga 
started. 5 This was in 3101 b.c. Poykaiyalvar, Putattalvar and 
Pfcyalvar, Tirumalicaiyalvar and Maturakaviyalvar lived 
before this date. Nammalvar was born on the forty-third day 
after Kaliyuga started. To suggest that the Alvars could not 
have had direct vision of Krona’s exploits and that they had 
to learn about them from the Mahdbh&rata and other source 
books on Krona's activities is sheer impudence. The inci¬ 
dents which are found recorded in the PurGnas are mentioned 
and described by the Alvars, as if they were eye witnesses of 

1. Vide. Appendix VII. 

2. cf. M. Tv. 8, 11, 18. 23, 24, 54, 83. 87; I. Tv. 10; 15. 19. 92; MQ. Tv; 

28,41,51, 54 , 92; Nan. Tv. 33. 57; Tc.V. 19. 31, 37, 38. 53. 71. 107. 

K.C. 1 T.V.M. 5.10; 6.4; Perum. Tm. 6, 7; Periyffl. Tm. 1.1, 

2.9; 3.5; 3.6 etc, 

V Bhag. P. !2.2: 30 
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such acts. Reason demands a critical view of this matter. 
In Vyasa 4 or Parasara 5 could predict the royal dynasties 
which could have come into being far later, it would not be 
preposterous to suggest that the Ajvars had a provision of the 
doings of Krsna at a period posterior to theirs. But the 
admission of an explanation of this kind would throw 
chronology out of gear. An impartial study requires the 
recognition that certain events must precede their being made 
known to people. All the Purdnas are attributed to Vyasa 
who was at least their compiler- Vyasa’s period 6 having 
been contemporaneous with that of Krpaa, a considerate view 
about the probable date for the release of the Purfittas could 
have been about 3042 b # c. It would be prudent to admit that 
about or after this date, the stories of Kj-s^a became well 
known to such an extent that those who listened to the 
recitation of the Alvars’ compositions could have ready 
understanding of the references to Krsna's exploits contained 
in them without any need for the narration of the anecdote in 
the context. Admission of this explanation would not show 
that KulacgkarIJvar and Periyajvar were fully conversant 
with the stories of Krsija, if they are admitted to have lived 
at a period which tradition fixes for them. It is therefore 
difficult to agree with these traditional dates for the Alvars 
mentioned above. An^af Tont-ratip-potiyajvar, Tirup- 
panajvar and Tirumahkaiyalvar are stated in the Guruparam - 
paras to have lived after 3000 b.c. One need not intend to 
subscribe to the traditional accounts of the dates mainly to 
affect their sacro&anctity. There are overwhelming evidences 
which militate against the acceptance of these traditional 
dates. It is idle to look down upon these evidences which are 
supported by linguistic, literary, epigraphical and historical 


4. Vay, P. 2.37: 409 

5. V.P, 4.24: 34 A similar prediction is said to have made by NSrada 
about the dependents of KarikSI C5|a(Vidc: KaUhkattup-parani , 
Ch. 8). 

6. VySsa was present when the Mahabharata was practically released 
to the Public by way of exposition on the occasion of ihe sacrifice 
which was performed by Janamejnya. The latter’s coronation took 
place in 3042 B.C. cf M.Bh, Adi. 49: 17. 
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facts/ Till evidences to the contrary are to be obtained, the 
dates between 700 and 850 a d. appear to be acceptable. 

Regarding the Godhead it must be noted that the 
Ajvars follow generally the account given in the PurSnas . 
Either Vi$nu is treated as the Supreme Deity amidst the hosts 
of gods or as one among the Trinity constituted by the other 
two Brahma and Siva and yet holding the supreme place over 
the other two 4 At the same time, there are references 
to show that according to the Ajvars/ Vi$nu is not merely of 
the form of the other deities but is superior to the Trinity 
composed of Brahma, Siva and Indra. This is in accordance 
with the Vpanisadic passage 10 which has been of late changed 
in its reading to provide a room for Visnu (called Hari) here in 
order that Visnu could be on a par with the three deities 
Brahma. Siva and Indra. The earliest reading seems to have 
beea without the word 'hari 1 and receives support for its 
authenticity from the citation of this Vpanisadic passage by 
Tirukkonen TaSyai in her Tiruvaymoli VucakamSlai 11 

Another significant contribution which the compositions 
of the Ajvars have made is that the Lord i* Sriyahpati 1 * and 
not mere Visnu or Natayana. This concept of Godhed which 
is referred to in the Visnu- purana' 1 had given rise to the 
name 'Srinivasa' as applicable to Vi$nu. In fact, Ramanuja 
u^ed for the first time in the field of Visi^advaita philosophy 
the word ‘srlnivasa* as an epithet of Brahman, 14 This name 
Srinivasa has become all too common a name for the Lord at 
Tiruraalai where He was known as the Lord of Vgiikatam 


7. Vjde. Section III, Chapter IX of this thesis where a detailed dis¬ 
cussion of this matter will be found. 

8. T.V.M. 3:6: 2; 7.6: 4; 8.3: 9; 8,4: 6. 

9. ibid 2.2. 10; 3.1: 10; 3 6: 4; 10.10; 3; Periyal. Tni, 5.3: 6 

10. NSrayana Up. 13. 

11. On T.V.M. 9.3: 2. 

12. M.Tv. 67; I.Tv 52: Mu, Tv. 16; Nan. Tv. 53; Veri. Tm 4.5: 5. 

13. V.P. 1 18: 17 and 35 

14. Sri Bhasya, mahgolaiioka 1 
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before the period of Ramlouja. The Alvars refer to Him 
as T/mmo/V* ‘Tiruvalmdrpan 1 * etc. 

Bridal mysticism is a remarkable trait enlivening the 
devotional spirit of the Alvars. The relation of the bride and 
lover ( nSyaka-nayaki bhava) which subsists between a devotee 
and God is nothing new to the writers of lyrics of the religious 
type. But it appears that before the period of the Alvars this 
aspect of devotion did not get the treatment which it should 
have had. The sublimation of the love of men for women and 
vice versa , complete removal of carnality from the domain of 
sexual references and man transforming himself into a woman 
for purposes of devotional love are the marks that characterise 
the poems of the Alvars 47 as some of the outstanding devotio¬ 
nal lyrics, perhaps the only ones of its kind to influence the 
writing of similar lyrics in other languages during the post- 
Ramanuja period. It it true that *Akom t type of poetry ex¬ 
erted some influence on the Alvars, but the contribution of the 
A)vars to this kind of poetry and the various modes adopted by 
them to express the surging love according to the occasions 
and situations are so unique and charming that it seems as 
though the Alvars had themselves invented this mode of treat¬ 
ing divine love. There were poets in a large number who had 
successfully delineated this love on the material plane. They 
would not have felt any difficulty to depict this love, as they 
were dealing with love with which both the writes and readers 
or spectators as the case may be were quite familiar. On the 
other hand, the Divine Person, with no trace of blemish of 
any kind, presents Himself cuchanliogly to the Alvar who was 
much aware of carnality like any other mortal but who has to 
banish it and at Ihe same time not speak in a language that is 
foreign to erotic love. To transform himself into a woman at 
the mental level and have the lust aroused and controlled puri- 

15. M.Tv 8. fct; I.Tv. 30, 32; Mu. Tv. 30 n 93: P. Tv. 10, 69 etc. 

16 Peri. Tm. 7.6: 3. 

17. cf. 1 feel a creeping sense come over me 
when I uLier the name of my beloved. 

1 feel a delicate movement 
running through my skin and bone'i 

- Love of God . p 6. 
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fying it of carnality is something which lies leyond the ability 
of even a scholar who is endowed with much discretion. The 
Ajvars. however, succeeded in depicting their bridal love for 
the Lover, the Lord, basing it on the external stature of the 
Lord and the subdued but animated figure of the woman. Thi6 
method of delineation has deeper moorings. The psychologi¬ 
cal aspects of the woman are then aroused in the Alvar’s mind. 
They operate at the conscious level when acted upon by the 
handsome and bewitching beauty of the area form of the Lord. 
The Alvar then is only a bride in the physiological frame of 
man. He is then totally unaware of his masculinity and treats 
the Lord as her lord and pours out her heart to him. God- 
experience which is then had is presented by the Alvar in a 
language with which he is quite familiar and which could be 
easily understood by others. 

The concept of ‘mafalurtaF is not known to the Sanskrit 
writers, but Tirumankaiyalvar speaks of the approach of the 
Sanskrit writers to this aspect of love-representation. The 
motif of 1 mafalurtal 1 is however known tj Sanskrit writers as 
also the adventurous and courageous approach by woman to 
take the initiative in achieving their purpose is likewise well- 
known to them as shown by this Ajvar through numerous in¬ 
stances from the ancient sources. 'Mafalurtal' is only a public 
display of one's unrequited love which could be adopted by 
women also, This touch of erotic element purified and sancti¬ 
fied by the element of devotion gives a unique stamp to the 
compositions of the AJvars. particularly Nammalvar’s. The 
method of sending a message to the Lover is also adopted by 
Antal and Nammajvar adding variety to the treatment of de¬ 
votion. Besides, the parental affection and endearment evi¬ 
denced in the poems of Periyalvar and KulacEkaralvar have 
few parallels elsewhere to outshine them. 

Devotion, which is the name of one of the various 
aspects of affection and endearment subsisting between two 
persons, takes several shapes under the influence of awe and 
wonder, filial attachment, parental endearment, friendly 
affection and love of a bride fora man and vice-versa. The 
literature before the period of the AJvars contains a vivid de- 
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piction of all these features of devotion. The compositions 
of the Alvars also depict all these but they have outshone the 
earlier sources by the singularly superb treatment given in 
them of the filial, parental and bridal features of love. Even 
there, the bridal one gets the delicate treatment. 10 While there 
is a twofold course for the flow of love, that is from the Lover 
to the Beloved and from the Beloved to the Lover and there¬ 
fore the treatment of devotion on both these courses 
could be justified, most of the mystical religions pre¬ 
ferred the devotional approach from the aspect of 
the bride 11 . Tenderness, charm, delicacy and such 
other feminine traits of love could be found in God but God 
is very powerful, omniscient and formidable and hence manly 
traits could be better associated with Him. The ulterior pur¬ 
pose which is sought by being in love or devoted to God is 
reunion of the aspirant who is the self with God. To achieve 
this end, the womanly approach is more suited to the self 
which is weak and ignorant. The manly approach, which is 
marked by the fatherly affection, is apt when God is treated 
as a son who becomes the object of all the endearment and 
affection of the father. 80 

The doctrine of worship ( puja ) taking the form of kain - 
karya is not peculiar to those who adopt the path of self¬ 
surrender nor is so the concept of sesdtva or service to the 
acarya or bhakta. All these have been from early times the 
aspects of religious experience particularly that of worship 
which forms part of bhakii . In the post-Ramanuja period of 
Vaisnavism these aspects gained more importance as a result 
of the preaching of the doctrines of the Alvars and come to be 
closely associated with the path of self-surrender. Both the 
A]vars and Ramanuja enjoin these practices mainly with 
service to God, that is worship. 21 

18. The AlvSrs' treatment of these features might have 9crved 89 8 
source of inspiration and of the best models to adapt them for the 
treatment of these features and few others, by Bslrathi in his poem 
'Kantian Pattu'. 

19 cf. Love af God . 

20 Perum. Tra. 9. 

21. cf. Peri. Tm. 6J: 2; Ramanuja ; £aranagatigadya-\&$l varse. 
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It would have been preposterous, if the Ajvirs bad de¬ 
cried openly the performance of the sacred rites which are 
enjoined by the Vedas and Kalpasiitras. A clever way of 
reconciling the performance of the Vedic rites with the duties 
which a devotee could discharge to his deity was envisaged in 
the PurPtfas and epics. It was in the Bhagavad-gita that 
statements are found enjoining the performance of the duties 
without the entertainment of the desire to get the tewards of 
them.** According to the PurSnas an act of devotion came t* 
be viewed as a religious rite (karma) which could conveniently 
take the place of Vedic rite.** The GifS idea of renouncing the 
result of the acts gets promoted when it is considered that 
God being supremc s there is no need for the doer to saddle 
himself with the responsibility of gettiug the results of his 
deeds. So any act of devotion came to be looked upon as 
sevQ or kainkaryS to the Lord, which was to be done to please 
Him Who would surely bestow on his devotee the fruit of it 
according to His own liking. Moreover, the Vedic deily re¬ 
mains invisible when invoked on occasions of the ritualistic 
performances and so there will always be the apprehension 
regarding the getting of the result when the offering is not 
made personally to the deity. Here, however, there is God 
Himself in area form whom it is easy to propitiate in his very 
presence. This idea of service involves also the relation of 
master and servant between God and man Fully alive to the 
limitations imposed on him and being concious of his forlorn¬ 
ness and incapacity to do anything by himself, the devotee 
chooses to do what the Lord bids him to do He is ever ready 
to be the servant of God and this is the purpose and goal of 
life. 84 This service is known as kaihkarya or afimai to do 
which even other gods feel the sense of rivary and compe¬ 
tition. The spirit of service could be further extended to the 
devotees of God who are to be served by another devotee In 


22 Bh 0.18:2. 

23. KQr. P. 2 18 

24. cf “The urge of life to *eTve Thee alone. 

For ihe God. Conscious a rmnieat without 
Thee is verily a sin*\ 

- Love of God. p 126. 
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a sense, this attitude seeks to eliminate the rather wide gap 
that separates man from man socially and also materially. 

Kaihkarya or rendering service to the deity in a shrine 
has become the chief trait that governs the Jife of a Vafspa- 
vite. The development of this trait has been there even before 
the period of the Alvars in some form. It was definitely in 
relation to the life of an individual who is devoted to his 
Lord. It is the compositions of the Alvars that gave a defi¬ 
nite shape to this concept in favour of rendering service to the 
deity in a shrine. The words 'nefumafku afimai'** show that 
service is to be rendered to Visnu. That service is to be ren¬ 
dered to thw Lord at the Tirumalai Hills is actually mentioned 
by Nammalvar *• This makes it clear that the area form is to 
be preferred for rendering service. This explains why Rama¬ 
nuja refers to himself as having been directed by the Lord at 
SriKangam to stay there comfortably. 21 References to the 
Yadavadri 9 * and others also support this interpretation of 
worship. Again, this explains why Yamuna was taken to Sri 
Rangam by Manakkal Nampi, Ramanuja and Tirumalai 
Nampi rendered service at Kanci and Tirumalai respectively, 
Ramanuja had his pontifical seat at SrIRahgam, Vedanta 
Desika and Manavalamamuni spent most of their time at Sri 
Rangam. It is in the light of this concept of kaihkarya that 
gave rise to the institution of group of enlightened people as 
Acarya Purusas for rendering service in the temples and of 
persons well trained in the Vedas and Prabandhams as part of 
then kaihkarya in such shrines. In and around each shrine, 
there arose a band of workers who included the priests, cooks, 
pipers and others, all of them having, for their life’s puipose, 
only service to the Lord. This principle for rendering service 
came to be applied to the Alvars and Acaryas in places where 
pontfical seats arc establisacd and also in the houses where the 
Acaryas dwell. The development and prevalence of this con¬ 
cept, as practised, is undeniably due to the Alvars’ compo¬ 
sitions. 

25. T.V.M* 8.10 J. 

26. ibid 3.3. 

27. Saranagatigadya, 

28 G P p. 190 
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The bhogavata cult which has been in existence from 
very early times, even before the period of the A|vars, got 
a fillip under the inspiration of the teachings of the Alvars. 
The basis for this attitude is not difficult to explain. Since 
God is dear to the devotee, God’s men too should be equally 
dear. They owe respect at the hand of the devotee being re¬ 
lated through devotion to God Whom they worship If God 
could not be offended on moral grounds, God’s men too ought 
not to be offended. Bhaktl , as the path of salvation, is a 
moving force for bringing God’s men for congregational 
prayers ** 

Whether the Alvars used the word *ava\ 'kata/' or 
% anpu\ it is very clear that they were much drawn to the Sup¬ 
reme Person by the spirit of devotion. 30 It is true that they 
frequently refer to this path and speak of the act of medl- 
tation 31 as a sure method of God-realization. TiruirnlicaiyaJ- 
var and Naramalvir did adopt this means. However, the 
Alvars do not appear to have been in favour of prac.ising de¬ 
votion in all its eight limbs. 32 Control of the sense-organs 33 
relying upon God as the sole refuge and doing service to God 
through thought, word and deed appear to have been preached 
by the Alvars. Though these could not be held to form part of 
path of devotion as preached by the UpanLads through the 
Brahma-vidyas, they are yet part of the act of devotion which 
any soul could adopt when it is aroused to God’s presence and 
gets attracted to Him. This attraction interprets effectively 
that the bond connecting that soul and God is nothing but the 
bond of devotion 

The path of self-surrender which is treated as an inde¬ 
pendent means of mokqa and which preserves the essential 
features of bhakti , is well expounded in the Pancardtra A gam as 

29 cf. •'! pray for Thy Love and for the Love of Him who loves Thee*\ 

- Love of God, p. 20. 

30. Section IV, Chapter XVIII of this thesis deals with this matter. 

31. N5q, Tv. 61; Mu. Tv. 79. 

Peri Tm 3 2. N3 q. Tv. 13. 

33. cf. Peri. Tm. 5.6: 9 
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and the Bhagavad-gtia . The words used in this connection are 
*nySsa* which means placing one’s burden at the Feet of the 
Lord, prapatti 9 conveyed by the verba] foras such as 'pra- 
pddye which really means proceeding and going and 'saratya 9 
which means house and protector. Entrusting something to 
another or keeping it as a deposit is the general sense convey¬ 
ed by the words ' nyasa 1 and 'niksepa'. Any one who requires 
protection or safety from some source of insecurity would 
naturally proceed to a place of refuge ( saronam ) or seek re¬ 
fuge under a protector (saranam). Though the Bhagavad-gita* A 
contains references to these words, it is only the Carama - 
sloka 85 that could be held to convey the idea of prapatti, It 
is highly difficult to aver that the Bhagavad-gita preaches pri¬ 
marily the path of prapatti . In fact, it preaches the path of 
bhakti in clear terms, 10 The Caramo-sloka could as well be 
taken to imply the position of prapatti within the framework 
of bhakti . The verse of Nammajvar means that the Alvar had 
sought shelter under the Feet of the Lord of Tiruvehkatam. 81 
This is a clear proof that prapatti was adopted as the means 
by the Alvilr and so he is declared to be at the head of all 
people who seek shelter under God (pvapanna janakutastha). 
The traditional interpretation of this doctrine through the 
Carama-sfoka and the Tirurdymoli of Nammajvar was handed 
down to Ramanuja by Tirumalaiyantan. In this context, it is 
necessary to refer to a criticism on the interpretation of the 
second d?cad of the first centum of the Tiruvttymoli. Accord¬ 
ing to a line of interpretation, Yamuna interpreted this decad 
as conveying the essence of prapatti . Ramanuja too held this 
view before he wrote the £ri Bhasya, but after writing it, he 
was in favour of bhakti as the import of this decad. Nanclyar 
and Vav^kkut-tiruvltip-pijlai adopt this line and the latter 
writer mentions Empar as having given his assent to this inter¬ 
pretation. 08 Curiously enough, Pi|]in, the spiritual son of 
Ramanuja and the first commentator of Tiruvaymoli which he 

34. Bh. G.4: II; 8: 20. 

35. ibid. 18: 66. 

36. ‘bid. 9 and 18. 

37. T.V.M. 6.10. 

38. Thirty-six Thousand on T.V.M. 1-2, 
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interpreted according to ihe instruction of Ramanuja, men¬ 
tions prapaui ( bhara-nyasa) ns the import.** This is very deli¬ 
cate point on which criticism could not be offered except with 
great caution. 

The second decad of the first centum begins thus : 
“Renounce all things After doing so, you offer your souls to 
Him Who i« the master of /nofc$aV° The A]var then asks the 
selves to give up all thoughts of ahahknra and mamakara (the 
feelings of ‘7’ and 'Mine') and to have no connection with the 
world. 41 The entire existence is under His control. 4 * All the 
activities, mental, verbal and physical, should be directed to¬ 
wards Him for His service: 4 * His Feet which are the only sup¬ 
port of the selves should be held firmly. 44 Giving up the ideas 
of possession and egoism and reaching or holding to the Feet 
of the Lord are acts which could be practised also by those 
who are devoted to God and who adopt the path of devotion. 
The doctrine of self-surrender has, for its fundamental con¬ 
cept and trait, the placing of one’s own self at God, Who is the 
refuge. The basis for this act of self-surrender lies in the 
realization by the self that it cannot take care of itself and 
that God alone. Who is its master, can give protection. jThesc 
are conveyed by words such as * I reach or proceed to shelter* 
(sarafjam prop a dye ). The line 41 ' 'offer yourselves unto Him’ 
is a clear indication of the act of self-surrender which the 
Alvar asks people to adopt. The other contingent aspects of 
this doctrine are clearly conveyed in this decad. In a similar 
strain, the Alvir mentions his act of self-surrender in another 
line : M do not have any refuge. I take refuge under Thy 
FeetV: 41 The word ‘afiyin is used significantly conveying the 
sense that he is a servant of Him Who is the Lord of the three 
worlds and Who governs them. 


39. Pi|J5n on T.V.M. 1.2: 1. 

40. T.V.M. 12:1. 

41 ibid. 12:3. 

42. ibid. 1.2:7. 

43. ibid. 1.2:8. 

44. ibid. 1.2: 10. 

43. ibid. 1.2s 1. 

46 ibid. 6.10: 10. 
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Apart from references contained in the contemporaries 
of Naiiciyar and others to the effect that Ramanuja revised 
his opinion regarding the import of this decad in favour of the 
path of devotion, what remains inexplicable is the motive for 
this revision of opinion It is true that there are far more 
numerous evidences in favour of the path of devotion than for 
the path of self-surrender. If Ramanuja felt that Vedanta 
doctrines preach and uphold the path of devotion, it must be 
admitted that there is justification for it. This must have 
been Ramanuja’s view while commenting on the Brahma - 
sutras in the SrtBhdsya. According to the Gupuparampara, 
Ramanuja was taught by Tirumalaiyantan that the importof 
the second decad of the first centum of the Tiruvaymoli wa in 
favour of adopting the path of self-surrender. This was the 
traditional view handed down from Yamuna. As far as his 
discourses of the Tiruvaymoli were concerned, Ramanuja 
Nhould have taught his disciples only the doctrine of prapatti 
as the import of this decad. When he directed his disciple 
Pil)an to write a commentary on the Tiruvaymoli , he must have 
had confidence that Pijjan would be writing in accordance 
with what he was taught by him. Ramanuja did approve of 
this commentary Ardyirap-pafi aad commanded his disciples 
to look upon Piijan as the master of both Vedantas . 4T If 
Pijlati's mentioning prapatti as the import of this decad were 
not traditionally correct or were contrary to his own opinion, 
Ramanuja would not have given recognition to this commenta¬ 
ry or would have at least forced Pillan to change the version in 
favour of bhakti What really could have happened seems to 
be an incorrect understanding of the situation. That the 
Tiruvaymoli preferred to enjoin the path of self-surrender is to 
be admitted without reservation, but it would be presump¬ 
tuous on the part of Ramanuja to attribute this concept direct¬ 
ly to the Vedanta tradition as propounded by the Brahmo-sut 
ras and Upani\ads % particularly when he strained every nerve- 
to advocate in favour of the doctrine of devotion being not in 
any way different from that of knowledge. The traditions in 
the two Vedantas were thus slightly different. Pil)in had given 
thus the import of the decad as it was taught by Rimanuja. 


47. Yatira fa - vaibhavam, 1 OS. 
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He must have been fully aware of the difference in Ramanuja’s 
approach. Whether Gmpar held a converse view as stated by 
Nanclyar cannot be verified The difference in the two 
approaches was not probably realised. Nanclyar mentions 
that the import of the decad is in favour of devotion and also 
attributes this view to Ramanuja and Erapar intending to cite 
them for his support. Besides, Nanclyar and his followers 
could not also explain what made Ramanuja revise his opinion 
and thus made him preach against the tradition handed dowo 
to him from Yamuna. In fact, there is no contradiction bet¬ 
ween the import of this decad and the contents of the Sri 
Bhasya. From this it does not follow that Nanclyar and his 
followers were against the spirit of the preachings of the 
Alvars. That the Alvars taught the path of self-surrender as 
the only means of salvation is readily admitted by both the 
lines of teachers who trace their descent from Ramanuja 

It is really interesting in this context to note that 
R&manuja did not anywhere in his works mention that prapatti 
is an independent means of moksa. He makes references fre¬ 
quently to the path of devotion. In one context* 8 he mentions 
that the act of self-surrender is the means to win God over to 
the side of the devotees. It is not stated here that it is the 
direct means of mok^a. However, the Gadya-traya and the 
Safanagati-gadya in particular, show that Ramanuja adopted 
prapatti as the means. Similarly it could be said, of course 
with some reservation, that the Alvars preached mainly bhakti 
as the method of reaching God but referred to prapatti far 
more frequently than Ramanuja did in his works. What 
Ramanuja taught through his works and practice became in¬ 
corporated in the commentary ofPillan The ubhaya-vedSnta 
concept to which Andhrapurna 40 refers in a way should have 
formed the main tenet of the Vaisnavite school from the time 
ofPijjanwith the result that prapatti assumed more signifi¬ 
cance than before. After this period, it came to be treated 
as an independent means. Objections should have been raised 


48. £r1 Bhasya on 1.4: 1. 

49. Yatiroja-taibhavam , 
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for this status offered to prapatti , as it is known from the 
Niksaparaksd which was written by Vedanta Desika to vindi¬ 
cate the validity of the doctrine of prapatti. 

If the AJvars make frequent references to the path of 
self-surrender, it may be taken that it is devotion that made 
them seek refuge when they were forlorn unable to bear the 
sufferings of separation from Him. These sufferings prove 
only that it is devotion which the soul has for God that makes 
it feel the separation from Him keen and making it miserable. 
The helpless self can do nothing to overcome it. The only 
thing which it can do is to seek shelter under God. In this 
sense alone, the Alvars seem to have used the words 'tiruvati 
ataital V° There is nothing wrong if this is taken to mean the 
doctrine of self-surrender which is supported by devotion. To 
suggest that the Alvars had their prapatti as the only method, 
giving up or without reference to devotion is too much strain¬ 
ing the issue. Thus devotion seems to have entered into the 
doctrine of self-surrender at least as its main ingredient. 
It is only then that the concept of bhagavata worship could be 
explained as meaningful. 

The principle of Arthapancaka may also apply to the 
path of devotion, although the later writers adopt it in support 
of the path of prapatti . Some of the exponents in the post- 
Raraanuja period apply this principle to the Tiruvaymoli and 
seek to show that this work of Namnialvar is in reality an ex¬ 
position of this principle/’ 1 

In the state of release a liberated soul could choose any 
one pattern of existence such as identity of abode ( saiokya ), 
proximity ( sam'tpya ), similarity of form ( setrupya } and intimate 
union (sdyujya) and can enjoy all the perfections of Vaikuntha. 
To have the appearance of the Lord and to be ever near Him 
are to be desired by a self. Immense delight could be derived 
by these states. However, the Ajvars preferred to have only 
sayuja, that is, close communion, a state which need not be 

50. T.V.M 6 10. I, 3; 9.10: 6. 

51 Twelve-Thousand - Introduction. 
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distributed thereafter. Feeling of oneness wiih God and the 
awareness that he is part of Him would give greater delight to 
the self who adopts the sayujya aspect of existence. r,J 

The temples which were already reputed during the 
period of the Alvars were visited by these saints who sang in 
praise of the deities there. :,J While Nammalvar sang for the 
most part of the shrines situated in the Tirunelveli District 
and the Southern part of the Kerala State, Tirumahkaiyalvar 
sang in particular the deities in and around his native place in 
Tirunakari in the ThaEjavfir District not to speak of the 
innumerable shrines in the whole of India which he alone visi¬ 
ted. But for these two Alvars, most of the shrines would have 
passed into obscurity. Tiruvarankara, Tirumalai and Tiru- 
maliruncolai are the three important shrines which were popu¬ 
lar at the time of the Alvars and were visited by most 
among them. Subsequent to the period of the Alvars 
and probably after Nathamuni’s arragemenl for the reci¬ 
tation of the compositions of the Alvars, a shrine in 
whose honour an Alvar composed at least a verse came to be 
held in greater respect in comparison to the one which did not 
receive such an attention from the Alvars. Such shrines came 
to be designated as 1 patal perra talahkaV (shrines celebrated 
by the hymns of the Alvars). One hundred and eight holy 
shrines arc brought under this head. 64 It is quite possible 
that Nathaimini was responsible for the formulation of this 
Idea of treating a shrine as l p$tal perra talam although there 
is no means of verifying it. This suggestion could be admitted 
in view of the fact that Sri Rangam became the seat of the 
Vaisnavite Acaryas since his time. It is perhaps during the 
period of Ramanuja that the important shrines got enumerated 
in the order of §ri Rangam, Tirumalai and Kancipuram. The 

52. Jitante £totra 2: 36, 

53. Appendix V gives the list of shrines exclusively sung by one Ajvar 
only. 

54. The list of such shrines start with 3n Rangam and end with Para- 
mapadam. They are grouped according to the regions where they 
are situated. (Vide the list contained in Sri P. Krishnamacharyar’s 
edition), cf. Niirrefful-tirH p pa ti Antoti of Piljaip-perumal 
Ayyengar. 
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first one is also known simply as kovil and its presence at the 
head should have been due to the largest number of verses 
sung by the A]vars on the presiding deity there. The Tiruma- 
lai comes next. Kancipuram is also known as Pcrumftjkoyil 
in order to distinguish it from the Siva Kanci, with its innu¬ 
merable temples of §iva. How Kanci or Perumalkoyil came 
to occupy the third place is not known. According to the 
general understanding, the temple at Tirukkacci has only two 
verses from Pulatta}var. 5: * Nammajvar who mentions only the 
three shrines Tiruvarahkanv" Tirumalai" 7 and Tiruvehka (at 
Kanci)/' 1 did not take note of this temple. To some scholars 
the first dccad of the first centum of Nammalvar’s Tiritvcly- 
moli is in honour of the deity at Tirukkacci/'* This conten¬ 
tion is perhaps intended to justify the mentioning of Tiruk- 
kacci or Perumalkoyil as the third in the list. The shrine at 
Mclkote known as Yadavadri in the Karnataka State grew in 
importance after Ramanuja and is generally enumerated as 
the fourth shrine after Perumalkoyil. There are of course 
temples as in Mannargudi, Maturantakam, Srimusnam and 
other places which are important in their own way, but are 
not known by the designation patal perra talahkaV, 

It was Ramanuja that created a new kind of atmosphere 
in and around the temple where the Ajvars and the singing of 
their compositions came to attain much importance. This 
was done in the first instance at ^rl Rangam and was perhaps 
adopted by others in other shrines. The recitation of the 
whole or part of Natayiram has become obligatory in all 
shrines dedicated to Visnu and situated at least in the Tamil 
Nadu and at Tirumalai, Ahdbilam, Badracalam. Nellore, 
Mangalagtri and others in the Andhra State and also at Yada¬ 
vadri at Melkote and other places in the Karnataka State. 

55. I Tv. 95. 96. The word ‘kacci’ is taken to refer to only this shrine, 
cf Nalayira Dlvya Prabandham p. 286. (Ed.) by Mayilai Matava 
Tasan (Madras. 1962). 

56. T.V.R. 28. 

57. ibid. 8, 10. 

58. ibid. 26. 

59. Vide : Candragiri Venkatesa’s commentary on VedSnta Dc&kS’s 
Dramicfopanisat-saram verse, 5. 
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The act of mahgalasasanam (celebration by hymns) 
which the Alvars performed is in reality not exactly a prayer 
in a plaintive tone for the redressal of personal or human 
misery in general. Nor is it a glowing description of God’s 
grandeur which very often defies expression. It is not also 
the narration of anecdotes or episodes which recount His ex¬ 
ploits. The word 1 mahgalasasanam 9 means hoping or wishing 
well, welfare or auspiciousness to another. Periyalvar stands 
at the head of those who could do this form of prayer. When 
he was taken on the elephant through the streets of Madurai, 
there appeared the Lord before him. He did not at once be¬ 
gin to praise Him, but wished that the Lord’s presence should 
continue to flourish for hundred of years. He wishes at first that 
there shall be no separation between God and His devotees. 
The true spirit of an ideal religion or religious experience 
cannot be anything other than this aspect. What has happened 
is reunion with or coming together of God and His men. This 
is the ideal of religious experience. This communion shall 
never get disbanded. The prayer is therefore an ideal. Then 
the Alvar wishes for the welfare of Laksml discus and conch, 
all of which show that the most Supreme Person shall have 
this mahgalasasanam : B0 Other Alvars also do this . 01 


Another factor that must be noted is that elders talk of 
doing mahgalasasanam while they go to offer worship in the 
shrines. They do not go to fulfil any vow or observance as 
most of the shrine-goers do nowadays as in the case of Tiru- 
malai, Shojingar (Colasimhapuram) and others. The real 
spirit underlying these could be easily guessed. The sight of 
the Lord in a particular pose is extremely exhilarating. The 
AJvars do not become haughty that they alone deserve to have 
that sight. They wonder as to how they alone were chosen 
and offer an explanation for this on the ground that their good 
deeds done in the past should have brought God’s person be¬ 
fore them. Such a sight they wish to last for all times un- 


60. Pallantu 

61. Pcriyal. Tin 1.9; 5; TVM. 7.6- II 
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tainted by worldly defects. Anta| remarks exquisitely that 
each limb, foot etc., of God deserves the mangalasasanam . 6S 
The Lord Who has come down shall remain for the welfare of 
humanity* 

A very bold step, which is never known in any religion, 
was taken only in Vaisnavism and that is, rendering the prin¬ 
ciples of theistic faith which is found fully developed in 
the ancient sources into Tamil, a language which like the 
languages other than Sanskrit, was not envisaged to become as 
vehicle for conveying religious ideas. The entire matter that 
could be gathered from the sources down from the Vidas is 
retained in toto in these Tamil Prabandhams , as though testi¬ 
fying to their inheritance to the Vedic religion. The compo¬ 
sitions of the Alvars are not translations of the Vedas or Para - 
n5s nor are they the Tamil renderings of portions of the Vedic 
texts or anecdotes recorded in them. They arc in the literal 
sense of the word representations of what could be described 
as the sum aud substance of the theistic teachings available in 
the Sanskrit sources. 

It was Vedanta Desika that offered a convincing justifi¬ 
cation for the adoption of the Tamil language for purposes of 
religious and philosophical preachings. The essence of what 
is taught in the Vedas is presented by the Lord Himself 
through a language which all the inhabitants of the region 
occupied by Sage Agastya could easily adopt and understand. 
The substance of the Vedanta is more easily grasped 
when it is presented in the medium of Tamil.® 4 Both the 
Alvar’s presentation of the Vadic truths and principles and 
Vedanta Desika’s support of this adoption could be taken as 
presaging the present day trend of adopting the regional or 
mother-tongue as a medium better suited for the purpose of 
learning. This is indeed a democratic element in the religious 
and philosophic sphere. 


62. T. Pv. 24. 

63. Guruparamparasura . p. 3. 

64. Seventeen Cillarai RQha4yaiigaI t p. 
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The objections which were noted by Nanciyar and 
others regarding the adoption of a profane language for reli¬ 
gious and devotional purposes, show that the reception which 
was accorded to the Divya Prabandham was not uniformly a 
favourable one. It is to build up a strong defence that Na^ha- 
muni, Yamuna and Ramanuja sought to raise the compo¬ 
sitions of the A[vars to the status of a religious text. These 
compositions, at the time when PilJau was directed by Rama¬ 
nuja to comment upon, were held to be sacred like the Vedas, 
in spite of the non-Sanskrit language in which they were com¬ 
posed. The followers of Ramanuja maintained by all means at 
their disposal the holy nature of these compositions and went 
to the extent of arranging lor the recitations of these both in 
temples and houses on occasions of worship. Not only did 
Vedanta Desika defend** and establish the obligatory recita¬ 
tion of these on the festive occasions in front of the deity but 
also recorded in a suggestive manner lo the respect one should 
show for their reciters 81 Perhaps it was about this period 
that the Agamas recommended the recitations of these hymns 
in praise of God composed in c bhdsa\ a word which then 
meant a language other than Sanskrit / 7 

The Lord Himself is described to have been come down 
in descent for the sake of humanity. While He took ten main 
j vataras under the vibhava kind, He came down in a new kind 
of ten avaiQras .*• Vedanta Desika, who made this state¬ 
ment, sought lo establish that the composers ofthe Ndldyiram 
were men of no mean merit. They were master-minds lhal 
came down with divine elements. This may perhaps point to 
a tradition which Vedanta Desika was aware of during his time. 


65. He took part in disputes with those who did not agree upon this 
and came out victorious and established the practice of reciting the 
Prabandhams on strong grounds (Vide : Introduction to the Sattkat- 
pasuryodaya . Part I. p.63). 

66. R.T.S. Chap. I, Introductory verse. 2. 

67. Is. S. 11 : 36, 37; 13: 246. 

6S. Guruparamparasara , p 3. There are actually twelve comoosers. 
Antal is treated as part of Periyajvar and Maturakaviyalvar as part 
of Najumiilvar. 
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or even if he should take credit tar this description, there is 
justification for the worship of the Alvars in temples and con¬ 
ducting festivals to them as are done for God. While God 
came down and displayed His greatness to His men who ex¬ 
pressed their love, gratitude and admiration for His exploits, 
here the Alvars did make notable achievement in glorifying 
God and God alone, Maturakaviyajvar being an exception 
worthy of note. If God came down to satisfy the God-hunger 
of men, the Alvars demonstrated through their compositions 
what God-hunger is. Men of ordinary abilities could not 
achieve this and therefore is the suggestion that is made here 
that God himself came down in the form of the Alvars to 
achieve this purpose. In fact, even God cannot do this by 
Himself. He could do it only in the garb of His men who are 
endowed with His divinity for which purpose He had to come 
down as the Alvars. 

Tn this connection, Vedanta Desika offers an apt ana¬ 
logy. 6 * The salty waters of the sea are taken in by the clouds 
and are released as pure water which is fit to be drunk. Even 
so, the contents of the Vedas are beyond the understanding of 
the ordinary people and therefore could not be realized 
through the direct study of the Vedas . The Alvars, like the 
clouds, grasped the Vedic doctrines, and conveyed them 
through Tamil medium which is not only sweet (palatable) 
but is also fit to be drunk Hke rain water. As it is holy to 
take bath in the sea on occasions of sacred days, the Vedic 
texts have to be respected for use on occasions. Like the rain 
water, the compositions of the AJvars could be stored in reser¬ 
voirs and used for various purposes. None is forbidden from 
using these compositions like the water which all can make 
free use of. The compositions of the Alvars are thus readily 
understandable even to ordinary men. It will be no exagge¬ 
ration if it is suggested here that just as the nature and good 
conditions of the containers like the tanks, reservoirs and 
pipes are responsible for keeping the water drinkable, so also, 
only such individuals could be taken to have grasped the truths 


6 f >. Guru par (imparts sum t p.3. 
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of these compositions by being sincere in their doings, honest 
in intentions and good by temperament. The unworthy in both 
cases are not only dependable but harmful also and therefore 
are fit to be discarded. 

Like the Vedanta system which is mainly concerned with 
a disquisition about Brahman’s nature and the means of y 
attaining it, the compositions of the Alvars reveal the interest 
of their authors in depicting God’s perfection and their personal 
experience of Him. While the Vedanta system seeks to demon¬ 
strate that Brahman’s eminence could not be questioned 
or affected, the Ajvars, on the other hand, seek to draw 
attention to their experiences which reveal beyond (he shadow 
of doubt God’s eminence. The Veddnta-sutras begin with the 
statement that there is a keen desire to know Brahman. 
Existence of Brahman is an already admitted fact which 
requires no proof. The marks for this assumption lie in the 
world owing its origin, maintenance and disappearance to 
Brahman This is all known from the scriptures. The Alvars 
too treat of the Snpreme Person as too well-known and thus 
requiring no proof to demonstrate His existence. Without 
exception, He is referred to as the creator of the universe 
which He maintains and preserves during deluges. There is 
of course more of the logical aspect in proving God’s relation¬ 
ship to the world. Visualizing God everywhere in the black 
sea, blue cloud and others is really an experience which could 
not be explained away. God chooses to reveal Himself to His 
men through Nature. “Nature, which is the time-vesture of 
God and reveals Him to the wise, hides Him from the 
foolish ”. 10 Metaphysical discussions have the places of their 
own. They dissect the ultimate Reality into pans which be¬ 
come abstract having no attraction for the man with God- 
hunger. The deeply devout man, with his unshakeable faith 
in God, does not need any proof for God’s existence. “There 
is nothing more real than what coroes from religion. To com¬ 
pare facts such as these with that comes to us in outwaid ex¬ 
istence would be to trifle with the subject. The man who 


70. Passage from Cirlyle cited in the ideas of God n, 172. 
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demands as reality more solid than that of the religious con¬ 
sciousness knows not what he seeks ’*. 71 

This kind of description of the origin of the compo¬ 
sitions raises another important issue. The Vedas are admit¬ 
ted to be apauruseya , that is, not of human origin. The com¬ 
positions of the A]vars, being designated as the Drclvida Veda , 
should be considered also as apauruseya . This matter was 
raised by some scholars in the post-Ramanuja period who held 
that these were not of human origin. 7t Such a view does not 
stand to reason. Whether Nammalvitr is stated to have ren¬ 
dered the Vedas into Tamil , 73 or the compositions are given the 
name Dravida Veda , the fact remains there that these compo¬ 
sitions contain the essential teachings of the Vedas In this 
respect, they are in no way different from the epics Rdmdyana 
and Mahabharata and the Bhaga\ ad-gird.' 1 The Rdmdyana 
which is the work of a human being Valmiki, is stated to be 
only an edition of the Veda in the form of the Kdvya . It is 
only the Veda of Valmiki who refers to it as samhita.™ The 
Mahabharata which was composed by Vyasa in its nuclear 
portion is hailed as samhitd 7R which is open to all, irrespective 
of their social standing. It is also called the Veda of Krsna . 77 
Its author is admittedly the avatdra of Vispu 71 With all this 
both the epics are admitted to be of human origin. The 
Bhagavad-gita which contains the quintessence of the teaching 
of the (Jpanisads . is the song of the Divine but yet is treated 
not as a Veda of no human origin but as a smrti , that is which 
reminds us of the Vedic truths. The designation Veda which is 
given to the Ndlayiram must be taken to convey only this sense 


71. Passage died from Brcdby’s Appearance and Reality in the Idea of 
God. p. 449 

72. Evidence is wanting to identify the person or group of persons who 
held this view. 

73. K.C. 8 . 

74. cf. ibid. Sut. 189 to 194. 

75. Ram. 6. 128: 120. 

76. M.Bh. Adi. 1: 78. 

77. ibid 1:294; 62: 20. 

78 Bhag. P. 1.3:21. 
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of revealing the truths in a medium different from that of the 
Vedas . Like the epics and Parana* these are verily the sup¬ 
plements to the Vedas,™ still retaining the names Veda and 
samhi(Q. 

Mention must be made here about the work known as 
Bhagavanndmasa/miram recently prepared by Pandit V. Anant- < 
acharya and A. Srinivasara^havan. It is based on the 
Drdmidopanisat-tdiparya-rainavali. This work summarises the 
gist of each decad in a shka which contains at least ten words 
conveying the sense of each verse in that decad. The Tiruvdy- 
ntoli , which is considered to be dealing with the Lord's attri¬ 
butes is thus held to contain at least thousand qualities of the 
Lord. Those who composed this work took each word which 
deals with the gist of verse and turned it to suit the formation 
of a name of the Lord. So there are thousand names prepared 
from Vedanta Desika’s work but based on the contents of each 
verse of the Tirurdymoli. This is another sahasrandmam for 
Visnu like Visnusahasrandmam which is included within the 
Anusasana parva of the Mahdbharata . 

No better tribute could be paid to Naramalvar and his 
compositions than repealing Vedanta Desika who said of him 
thus : “We worship the toe of Satha, whose literary outpour¬ 
ings bearing the fragrance of Vakuj i flowers made the Vedas 
take rest - A* This means that the Vedas felt that Brahman lies 
beyond thought and expression. #I The Tiruvdymoli proceeded 
further where the Upanisads left by dealing at great length 
about God and His perfection. In another context, he remarks 
that the utterances made by those preceptors who are the re¬ 
cipients of Narayana’s favour are more authentic than and 
superior to those of the sages even though their hearts are 
pure.” Again he emphatically asserts that it is only through 
the grace of Sathakopa that all the Vaisnavites have found it 


79. cf. Dramidopanitai-tatparya-ratnavali. 4. 

80. Yatirojasaptaii. 4. 

81. Taitt. Up. 2. 

82. Atnrtasvadinl, 27. 
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possible to bow with their heads al the Feet of the Lord, rather 
reach His Feet with bent heads ,* 1 

It may be concluded that the popularity of Vaisnavism 
during the period of Ramanuja has been mainly due to foitr 
features which characterized the tenets of the school. The 
difficult and arduous paths of karma and jnana were replaced 
by the path of devotion, not that which is enjoined in the 
Upanisads but practical life filled with the emotion of love for 
God.Abstractness, rigidity, idealism and inaccessibility which 
mark the Upaniqadic concept of God-head gave room for emo¬ 
tional appeal, tenderness, realistic approach and easy accessi¬ 
bility of God which made the course of devotion very attractive 
and practicable coming within the reach of common man 
irrespective of social status, and equipment. That God would 
overlook the guilt of man and would surely help in times of 
distress personally or through agency gives strength to the 
weak-minded and makes them feel much drawn and attached 
to him. Prapatti has played an important role in this respect. 
To seek refuge under God is welcome measure so as to be rid 
of the responsibility for looking after one's own interest and 
also others. The concept of service to God and His men is 
more endearing to humanity than the mere practice of devotion. 
The meeting together ot persons who are devoted to God is 
welcomed with their differences rid of them and enjoy commu¬ 
nion with God. Hereby the spjrit of tolerance gets full scope 
for development. 

It is clear that the preachings of the Alvars influenced 
Yamuna and Ramanuja to develop a system of Vedantic 
thought based on the Vedas and the Nftlayiram The courses 
of bhakti, papafti and the concept of ka ink ary a and the cult 
of the bhdgavatas had far-reaching effeel on many a religious 
school all through India. The Kr$nabhakti of Nimbarka and 
Vallabha owes its rich development to the devotional hymns 
of the Ajvars whose spirits were reflected in the Gadyatraya of 
Ramanuja, Pancastava of KuraUaJvau and the Stotras of Para- 
cara Pattar. Not merely did these two schools adopt bhakti 


83. ibid. 25. 
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as the main course for mukti and for propitiation here but 
the emotional element of devotion brings to our mind much of 
what is contained in the hymns of the Ajvars, whose sweet and 
intensely sincere contributions which are outstanding and 
unique in their poetic and devotional content are universally 
acclaimed. 

The practcial influence of the compositions of the A|vars 
made itself felt on the masses of people in no small measure and 
played an important role during the great revival of Hinduism 
in the period between the fifth century and the twelfth century 
which spelt the end of the vogue for Buddhism and Jainism. 
Apart from acting as a shaping factor in the quotidian reli¬ 
gious consiousness of the Hindu, no matter whether he be a 
Vai$navite or not, the genera] spirit and influence of the 
hymns of the AJvars have had a deep and long lasting extra- 
religious effect on the sensibility and culture of the Indian 
people. The emotional approach, and the ready, human 
appeal of the hymns have through the centuries of their popu¬ 
lar dissemination successfully educated and cultivated the 
modes of feeling and outlook of the people in general, besides 
carrying the message of bhakti far and near. It may not be 
exceptional to claim that the Alvars take credit for their con¬ 
tribution through these hymns not only to the cause of religion 
but also to the enrichment of the main stream of Indian 
culture. 
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APPENDIX I 

LIST OF BRAHMA VIDYAS 
Section II Chapter VI 

Note : The Brahma Vidya is the name given to a particular 
mode of meditating on Brahman. The effect of adopt¬ 
ing them is the same. Yet, the VidyTTs are distinct 
from each other due to the differences in the qualities 
of Brahman which are due to be meditated. These 
are dealt with in the Upanisads and Brahma-sutra . 

There are at least five sources providing information 
on them : 

1. Govindachaxya, A: Rsmdmtja's Bhagavadgita-bhasya 
(Translated into English). The appendix in this work contains 
information on the Brahma Vidyas. This list does not men¬ 
tion Adityamandastha Satyabrahraavidya but mentions Bhax- 
gavi Varuni Vidya. 

2. Narayanaswami lycr, K : Brahma Vidyas . In this 
work Nyasa Vidya is omitted. Puxtsa Vidya and Udgitha 
Vidya are mentioned separately (vide p. 127). Pandit 
V. Krishnamacharya examines and proves that Nyasa Vidya 
could not be denied a place in the list of Brahma Vidyas. 

Vide : Descriptive catalogue of Sanskrit Manuscript in 
the Adyar Library, Madras. Vol. X. Introduction, p. (xv). 

3. Hastigiri Mdhatmyam of Vedanta Desika with a 
Tamil commentary by M.M. Cetlur Narasimhacharya 

4. Adhikarmasaravali of Vedanta Desika. The intro¬ 
duction of this work (pp. xi-xiii) gives useful information and 
treats of six Vidyas which are distinct from those given here 
dropping some among them. 

5. Brahmasutra Sribhfisva with Srutaprakosika Vol. II 
(Ed.) T. Vlraraghavacharya, Madras, 1967. The appendix of 
this work enumerates 46 Brahma Vidyas. 
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This Appendix is based on the work No.3 Hastigiri- 
mShatmyam. 


Name of the Vidya 

1. Lavasya Upanisad Vidya 

2. Paramapurusa Vidya 

3. Sad Vidya 

4. Vaisvanara Vidyit 

5. Anaadamaya Vidya 

6. Prana Vidya 

7. Sfindilya Vidya 

8. Samvarga Vidya 

9. Upakosala Vidya 

10. Uddalaka Antaryami Vidya 

11. Bhuma Vidya 

12. Dahara Vidya 

13. GSrgyakpara Vidya 

14. Madhu Vidya 

15. Bfilaki Vidya 

16. Maitreyl Vidya 

17. PancSgni Vidya 


Source 

Tsavasya Upanisad 15, 16. 

Prasna Upanisad 5: 5 
Brahma-sutra 1.3: 12. 

Chandogya Upanisad, 6.2: 1 
Brahma-sutra 1.1: 5. 

Chandogya Upanisad. 5.18: 1 
Brahma-sutra 1.2: 25; 3.3: 55. 

TaittirTya Upanisad: 5.18: 1 
Anandvalti 2.1: 1. 

Brahma-sutra 1.1: 13 

Chadogya Upanisad 5.1: 1. 
Brahma-sutra 3.3: 10. 

Chandogya Upanisad, 3.14: 1 
Brahma-sutra 3.3: 19. 

Chandogya Upanisad, 4 3: l 
Brahma-sutra 1.3: 33. 

Chandogya Upanisad, 4.10: 5 
Brahma-sutra 1.2:13, 15. 

Brh&daranyaka Upanisad 3.7. 1 
Brahma-sutra 1.2: 19-21. 

Chandogya Upanisad 7.23:1. 
Brahma-sutra 1.3: 7. 

Chandogya Upanisad, 8.1: 1 
Brahma-sutra 1.3: 13; 3.3: 38, 

Brhadaranyaka Up inisad, 3.8: S 
Brahma-sutra 1.3: 9. 

Chandogya Upanisad 3.1: 1 
Brahma-sutra, 1.3:30. 

Kausltakl Upanisad 4.18 
Brahma-sutra 1.4: 16. 

Brahadaranyaka Upanisad 4.5: 6 
Brahma-sutra 1.4: 19. 

ChSndogya Upanisad 5.10:1. 
Brahma-sutra 3.3: 32. 



•] 

18. Adityaraandatastha 
Satyabrahma Vidya 

19. Aksitha Satya-brahma Vidya 

20. SrTraan Nyasa VidyS 

21. ParaBjyotir VidyS 

22. Nacikcta VidyS 

23. Aksarapara VidyS 

24. Satyakama Vidya 

25. Angusthapramita Vidya 

26. Jyotisam Jyotir Vidya 

27. Usastha Kahola Vidya 

28. Akasa Vidya 

29. Antaraditya Vidya 

30. Pratardana Vidya 

31. Paryabka Vidya 

32. Garytrl VidyS 
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Chandogya Upanisad 4.15: 1 
Brahadaranyaka Upanisad 5.5: 2 
Brahma-sutra, 3.3: 20. 

Chandogya Upan;sad 4.15:1 
Brahmadaranyaka Upanisad 5.5: 2 
Brahma-sutra, 3.3: 20. 

Taittiriya NarSyanlya 
Upanisad, 79. 

Chandogya Upanisad 3.13: 7 
Brahma-sutra 1.1: 25. 

Katha Upanisad, 3.2 
Brahma-sutra, 1.2: 12. 

Mundaka Upanisad 1.1: 5 
Brahma-sutra 1.2: 22. 

ChSndogya Upanisad 8.7: 1 
Brahma-sutra 4.4: 3. 

Katha Upanisad. 4.12 
Sveta^vatara Upanisad 5: 8. 
Brahma-sutra, 1.3:23. 

Brahdaranyaka Upanisad 
4.4: 16 

Brahma-sutra 13: 31. 

Brahadaranyaka Upanisad 3.4: 2. 
Brahma-sQtra, 3.3: 35. 

Chandogya Upanisad, 8.14:1 
Brahma-sutra 1.3: 42. 

Chandogya Upanisad 1.6: 6. 
Brahma-sutra, 1.1: 21. 

Kausitaki Upanisad, 3.2 
Brahmo-sutra 1.1: 29. 

Kausitaki Upanisad 1.3- 

Chandogya Upanisad 3.12: 1 
Brahma-sutra 1.1: 26. 
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list of Alvars mentioned in several 
vai$i?avite literature 


/. 


(Section III : Chapter XIX) 


Tiruvarankattamutanar's List (after R.N.j 




J IpM 


\ 


1. Poykaiyajvar 

2. Putattajvar 

3. Peyajvar 

4. TiruppanSlvar 

5. TirumaHcaiyaJvar 

6. Tontaratippotiyajvar 

7. Kulacekaralvar 

8. Periyajvar 

9. Antal 

10. TirumankaiyajvSr 

11. NaramSMr 
Nathamunikal 
YamunScarya 
Ramanuja 


II. Paracara Pattar's List (after a sloka by him) 
1. PQtattljvar 
>v ^ 2. Poykaiyajvar 

3. PeySJvSi 

4. PeriyalvSr 

5. Tirumajicaiyajvar 

6. KulacekarajvSr 

7. Tiruppanajvar 

8. Tontaratippotiyajvar 
9- Tiruraabkaiyajvar 

10. Nammajvar 
Ramanuja 


///. Pinpalakiya Perumat Jlyar's List (after G.P.P,) 

1. Poykaiyjayar 

2. POtattalvar 
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3. PeyajvSr 

4. Tirumajicaiyajvfir 

5. NammajvSr 

6. Maturakaviyalvar 

7. KulacekarSIvar 

8. Poriyalvar 

9. Anlaj 

10. TontaratippotiyalvBr 

11. TiruppanBJvBr 

12. TiramankaiyilvBr 


IV. Vedanta Deslka's List (alter his Atikarasankraham ) 

1. PoykaiyajvSr 

2. POtattajvar 

3. Peyajvar 

4. Nammajvar 

5. PeriySJvSr (and Antal) 

6. KuJacekaraWar 

7. TiruppSnaJvar 

8. Tontaratippotiyajvar 

9. Tirumjicaiyajvar 

10. TirumahkaiyS|v3r 

11. Maturakaviyalvar 


/ 


V. 


Vedanta De&ika's List (after his Pirapantasaram) 




\< 5 > 


J 1 . 
2 . 

V' 

y 4. 

5. 

6 . 

— 7. 
8 . 
9. 
10 . 
11 . 
12 . 




Poykaiyalvar ^ 


Putattalvar r 


PeyajvSr ) 

_ _ L 1 

TirumalicaiyaWar 


Nammajvar 

n «' 

^ A 

MaturakaviyajvSr 

a, 3' 1 '- 

KulacekarajvSr 


Periyajvar 


AotS] 

'b> 

Tontaratippotiyfi|var 

Tiruppanalvar 


Tirumankaiyalvar 



Tiruvarankattamutanar 
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VL Manavalamomunikal's List (after his lyalcfittu) 

, 1, PutatlajvSr 

' 2. PeySJvffr 

3. PoykaiySl.vSr 

4. NamraS|var 

5. Tiraroalicaiyfilvflr 

6. Periyfi|v5r 

7. TirumankaiyS|v9r 

8. Kulacekarajvffr 

9. Tontaratippol iyS)vfir 

10. Tiroppan3]v£r 

11. AntS] 

12. Maturakaviya]v£r 
VII. List (after Natayiram ) 


JLc V u 

9* 

'\CuA«x 

*Tu‘y^ 

“T ^r-^Y f <^v^u5l\r-^ 


1. Periyajvar 
. 2. Anta| 

' 3. Kulacekara]var 

4. Tirumajicaiya|v&r 

5. Tontaratippotiyajvar 

6. TiruppanSJvar 

7. Maturakaviyajvar 

8. TirumankaiylJvSr 

9. Nammajvar 

10. PoykaiyS)vffr 

11. PQtatta|vIr 

12. Peya|v5r 




APPENDIX III 


INCIDENTS RECORDED BY THE ALVARS, BUT NOT 
FOUND IN ITIHASAS AND PURANAS 

(Section II : Chaptbk VII; Section III : Chapter XI) 

1. A reference to Ravana (M.Tv. 45; Mu. Tv. 77; Nan. 
Tv. 44) : Once Ravana, hiding his ten heads, went in dis¬ 
guise to the four-faced Brahma to get boons from him. 
Niriyana transformed Himself into a baby, pretended to be 
asleep in the lap of the four-faced god and counted Ravana’s 
concealed heads with His leg thereby hinting to Brahma the 
real identity of the receiver of the boons and what would re¬ 
sult by the grant of the boons. 

2. Controlling of the seven wild bulls by Krsna (M. Tv. 62, 
83; I Tv. 62, 63; Mu. Tv. 25, 49, 85; Nan. Tv. 33; Perura. 
Tro, 2; 3; Peri. Tm. 1.2: 3; 1.4: 6; 1.10: 7; 2.2:4; 2.9: 9; 2.10: 
7; 3.4:4; 3.8: 9; 3.10: 10; 4.4: 4; 5.1: 6; 5.9: 8; 6 5. 5; 6.10: 
5; 7.7: 7; 7.8: 8; 8.6: 9; 8.9: 3; TVR. 21; TVM. 1.5: 1; l 8: 7; 
2.9: 10; 3.5: 4; 4.2: 5; 3.3: 1; 4.8: 4; 5.7: 9; 6 4: 2, 6; 7 2: 9): 
Kumpakan, a leader of cowherds and the brother of Yacdtai 
had a daughter Nappinnai by name born of the amsa of Nila. 
He sent a proclamation that any one who can control the 
seven wild bulls kept by him was eligible to marry his 
daughter. Sri Kr?na appeared before the bulls in seven forms, 
controlled them and won the hands of Nappinnai. Of all the 
consorts married by Sri Krsna, Nappinnai is most glorified in 
Tamil literature and this tradition is handed down to the 
Alvars’ poems. 

5. Kufdkkuttu (Pot-dance) by Sri Kr$na (I. Tv. 98; Mu. 
Tv. 73; Tr. V. 38; Perum. Tm. 7: 9; Peri. T.m, 2:5: 4; 3 10: 8; 
5.5: 6; 9.10: 9; C.TML Kan. 11, 12; Periyal. Tm. 2.7: 7; 2.9: 
6; Nac. Tm. 3: 6; TVR. 38; P.Tv. 31; TVM 2.7: 4; 3 6: 3, 7; 
4.2: 5; 4.4: 6; 8.5: 6; 10.1: 11; 10.10: 4): Kutakkuttu is a kind 
of pot-dance in which the dancer will carry a pile of pots on 
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his head, two pots, one on each shoulder; he will then 
throw pots up in the air with both the hands and receive them 
deftly in quick succession. Sri Krsna is said to have been an 
adept in this dance. When Pradyumna was put into prison by 
Banasura for having loved and secretly lived with his daughter 
UsI, Sri Krspa rushed to Bana's capital to retrieve His grand¬ 
son. This is the version of the incident recorded in thd 
Puranas. 1 2 The Tamil Literature mentions, in addition to these 
doings of Krsna, the Kotakkuttu enacted by Sri Krsna in 
Sana’s city, Conitapuram. This is explained by Atiyarkku- 
nallar, the commentator of Cilappatikaram ■* 

4 . Story of Cimalikan (Periyal^ Tm. 2.7: 8): Cimalikan 
was an intimate cowherd friend of Sri Krsna. He learnt the 
wielding of many weapons from Sri Krs^a, became arrogant 
of his strength and started giving trouble to peace loving 
people. Sri Kr§na was very much worried about this, called 
him and advised him not to do so. Cimalikan not only did 
not pay heed to His advice, but also found fault with Sri 
Krsna for not teaching him how to wield the discus. Even 
though §rl Krsna tried to convince him that it would be a dif¬ 
ficult affair, Cimalikan insisted on his learning of it. Think¬ 
ing that it would be the proper time to dispose of his undesira¬ 
ble comrade, Sri Krsna rotated the discus with His single 
finger, sent it up in the air and received it back with great 
deftness. Cimalikan tried to do the same, but alas! in the 
process, had his head cut off his neck by the rotating discus. 

5. Rama bound by jasmine garland (Periyal. Tm. 3.10:2): 
When, once in Ayodhya, Rama andSita were spending a plea¬ 
sant night, there arose a petty quarrel between them. In a 
sulky mood for which the reason is not known, Slta in an 
endearing love-quarrel bound Rama by means of a jasmine 
garland, 

6. The squirrels* part In building the dam for Rdma across 
the ocean (T.M. 27) : Seeing the monkeys rolling and carry- 

1. Bhag: P. 10. 62. 

2. CLP. 1: 6. 11. 54-55 (Commentary). Refer also to |T.A.S. Vol. V, 
p. 117 for its explanation. 
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ing the mountains in the building of the dam across the ocean, 
the squirrels also desired to do their humble mite in the sacred 
task. They dived into the water, besmeared themselves with 
the sand of the ocean bed by rolling oq it and came up to spill 
the sand on the dam. 

7. Breaking of Kurunta tree (M. Tv. 27, 54, 62; Nan. 
Tv, 57; Tc. V. 37; Peri. Tm. 1.8: 1; 4;3: 8: 5; 4.5: 4; 9.10: 8; 
10.5:4; 11.2: 1; TVM 6.4: 6; 6.6: 8; 6.8: 8). The incident 
alluded to by the Alvars, it seems, is based on the Tamil tra¬ 
dition* according to which Kri?na took away all the garments 
of the gopls when they were taking bath in the Yamuna and 
climbed in a Kurunta tree to hide them. When be saw Bala- 
rama coming on that way He thought that He would be scolded 
by His brother. So He bent the tree towards the river so that 
the gopls could hide themselves from his sight. 4 

8. Namuci'sfate (Periyal. Tm. 1.8: 8): When Vamana 
grew into Tirivikrama and began to measure the three feet of 
the land got as a free gift from Bali, Bali’s son, Namuci, 
rushed to His feet and hit at the growing feet of the Lord in 
order to prevent jHis measuring process. Namuci demanded 
Him to measure with the same feet He appeared in as Varna- 
na, because He got His gift only on that measure. The Lord 
argued that the physical body cannot be static but only 
growing and told him the impossibility of His returning to 
His previous form. In spite of His argument, Namuci clung 
to His feet firmly. So the Lord hurled him in the air. 


3. 

4. 


AKN. 59 and old commentary. 

For further details refer to Ardyccittokuti , pp. 61 to 65. 
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NAMMA^VAR’S 

VERSES ON THE ARCA-FORM OF GOD 

(Section IV Chapter XVI) 


Place 

Decad 


No. of verse 4 

/ 3rl Vaikuntam* 

T.V.M. 9 2.4. 

. aVso 

3rl Varamangalam* 

T.V.M. 5.7 


* 11 

Tiruccenkunrur* 

TN.M. 8.4 


11 

Tirukkannapuram 

T:V.M. 9.10 


11 

Tirukkatittanam* 

T.V.M. 8.6 


11 

Tirukkalkarai* 

T.V.M. 6.6 


11 

Tirukkolur* 

T.V.M. 6.7 

vuu S' 

11 

Tiruklculantai* 

T.V.M. 8.2: 4 


1 

^ Tirukkurukur* ^ 

T.V.M. 4.10 


11 

Tirukkurunkuli 

T.V.M. 110: 9 

1 

T. V.M. 3.9: 2 


r 13 


T.V.M. 5.5 

J 

l 

Tirukkutantai 

T.V.M. 5.8 

1 

i 

T.V.M. 8.2: 6 


13 


T.V.M. 10.9: 7 

J 

i 

\/ TirummSliruncolai 

T.V.M. 2.10 




T.V.M. 3.1 




T.V.M. 3.2 


• 46 


T.V.M. 10.7 




T.V.M. 10.8s 1,< 

6 


Tirumokur 

T.V.M. 10.1 


a 

TirumuUkka]am 

T.V.M. 9.7 


a 

Tirunavay 

T.V.M. 9.8 


li 

Tiruppercyil* 

T.V.M. 7.3 


a 

TimppCrnakar 

T.V.M. 10 8 


n 

c/ Tiruppu]inkuti+ 

T.V.M. 8.3: 5 

1 

i 


T.V.M. 9.2 

1 

TiruppuliyQr 

T.V.M. 8.9 


11 

TiruvaNavaj 

T.V.M. 5.9 


11 

Tiruvanantapuram* 

T.V.M. 10.2 


11 
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Tiruvanparicaram* 

Tiruvanvantflr* 

Tiruvarankam 

TiruvSranvilai* 

Tiruvittaru* 

Tiruvehki 

Tiruveokatam 


Tiruvinnakar 
Tolaivillimaokalam* 
Tuvarapati (DvSraka) 
Varakunamabkai* 
Vatamaturai 

Total number of shrines ; 
Total number of versea : 


T.V.M. 8.3: 7 
T.V.M, 6.1 

T.V.R. 28 ) 

T.V.M. 7.2 ) 

T.V.M. 7.10 
T.V.M. 10.6 
T.V.R. 26 

T.V.R 8, 10, 15, 31 
50, 60. 67, 81 
T.V.M. 1.8: 3 
2.6:9 
2.6:10 
2.7: 11 
3.3 
3.5:8 
3.9*1 

4.5 

6.6 
6.10 
8 . 2 : 1 

9 3:8 
10.5: 6 

10 7:8 

T.V.M. 6.3 
T.V.M. 6.5 
T.V.M. 5.3: 6 
T.V.M. 9,2: 4 
T.V.M. 9.1 
33 
395 


1 

11 

12 

11 

11 

1 


62 


11 

11 

1 

1 

11 


Note : The Vaisnavite traditionalists count the number of sacred shrines 
as 108 in which Tiruppirkatal and Paramapadam are included. 
However, the number available in the list of area forms actually 
celebrated by the S]v5rs comes only to 106, Tirapparkatal and 
Paramapadam not being the places for area forms. Besides, 
Paramapadam represents by itself the Para form of NfirSyana. 

+ Indicates the shrines celebrated only by NamraSJvar. 
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List of shrines celebrated exclusively by Putattajvar, 
Tirumajicaiyijvir, Kulacckaravar, Tirumankaiyijvir, Peri- 
yilvar and Nammalvar. 

(Chapter IV Chapter XXIV) 

Number of verses sung 

Putatta(var 

Tontail-natu 

1. Ttrukkaccif Attikiri) 1 

Tint mat icaiyaivar 

Co(a-natu 

1. Anpil 

2. Kavittalam 1 

Tirumankaiyalvar 

Cola-neitu 

L Arimeyavinnakaram (Tirunankur) 10 

2. Atanur 1 

3. ComponceykcSyil (Tirunfinkur) 10 

4. Cirupuliyur 10 

5. Kajicclramavinnakaram 10 

6. Kantiyur 1 

7. Karampanur 1 

8. Kava!amp5|]i (TirunSnkflr) 10 

9. KOtgiur 10 

10. Manimatakkoyil (Tirunfinkur) 11 

11. Nantipuravinnakaram (Nfithankoyil) 10 

12. Pffrttanpajji (Tirunankur) 10 

13. PuJjampQtankufi 10 

14. Talaiocankanfinmatiyam 2 

15. Tirucccrai 13 

16. Tiruintalur 11 

17. Tirukk&nnankuti 10 

18. Tirukknoamaokai 15 

19. Tirumanikkntam (Tirunfinkur) 10 

20. Tirunfikai 10 

21. Tirunaraiyur 109 

22. Tirutterriyampalam (TirunfiokOr) 10 
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23. Tiruttevonarttokai (Tirunabkflr) 10 

24. Tinivajuntur (Terajunlur) 45 

25. Tiruvejtiyabkuti 10 

26. Tiruvejiakku]am (Tirunankur) 10 

27. Uraiyur 1 

28. Vaikuutavinnakaram (TirunSnkur) 10 

29. VanpurutSttamam (Tirunankur; 10 

Panti-natu 

1. Tirukkulal (Maturai) I 

2. Tirumeyyam 10 

3. Tiruppuliani 21 

Natu-natu 

Tiruvayintirapuxam 10 

Tontai-natu 

1. ICarakam 1 

2. KSrvaQtm 1 

3. NilfittinkaUtuntam 1 

4. Nirakara 1 

5. Parameccuravinnakaram 10 

6. Pavajavannam 1 

7. TirukkaJ vapOr 1 

8. Tiruninravur 2 

9. TirupputkuU 2 

10. TiruttankS 2 

11. Tiruvitavantai 13 

Vata-iiatu 

1. Cibkavelkupram (AhSbilam) 10 

2. NaimicSranyam 10 

3. Tiruplriti 10 


Ktilacekaralvtir 

Malai-natu 

1. Vittuvakkutu 10 

Periyahar 

Vata-natu 

1. Kantankatiuakar (Devaprayigai) 


11 
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Na mm* Ivor 


Panti-nalu 

1. Cirivaramankai 11 

2. £ri Vaikuntam 2 

3. Tirukkojur 11 

4. Tirukkujantai (PerunkuUm) 1 

3. Tirukkurukur 11 

6. Tirupperai (Tiruppcreyil) II 

7. Tiruppuiinkuti 12 

8. Toiaivillimankajam 11 

9. Varukunamankai l 

Malai-natu 

1. Tiruccehkunrur-cirrfiru 11 

2. Tirukkatittanam 11 

3. Tirukkat-karai 11 

4. TiruvaQantapuram \\ 

5. Tiruvanparicaram* 1 

6. Tiruvanvanlur 11 

7. TiruvaranvUai 11 

8 . Tiruvattaru 11 


•The whole decad (T.V.M. 8.3) is the celebration of the deity at 
this place according to the author of Acarya Hrdayam fA.H Sut. 
173). 




APPENDIX VI 


LINE OF SUCCESSION OF VAI$NAVITE ACARYAS OF 
TWO SCHOOLS 






s 


(Section V; Chapter XXIX) 

J 

Nathamuni (823-903 a.d.) 

Uyyakkonjar (826-931 a.d.) 

Manakicfll Nampi (889-994 a.d ) 

_ I _ v 

AjavantSr (916-1041 a.d.) ,a A* 

I 

Periya Nampi (997-1102 a.d.) 
Ramanuja (1017-1137 a.d.) ^ 


Vatakalai line 

I 


Tenkalai line 

I 


Tirukkurukaippiran Pillan 1 2 3 
(b. 1068 a.d.) 

Enkalalvan (Visnuciltan) 

(b. 1108 aId.) 

Nalatur AmmaJ (Vaisya 

Varadacarya) (b. 1165 a.d.) 

Kitampi Appujlar* (Atreya 
Ramanuja) (b. 1221 A d.) 

I 

Vedanta De£ika (VenkatanStha) 
(1268-1369 a.d.) 

I 

Nainaraccar (b. 1316 a.d.) 


Empar* (b. 1025 a.d.) 

Paracara Pattar 4 5 6 (b. 1062 a.d.) 

‘l 

NancTyar (c. II13 a d.) 


x' 


Nampijjai 4 (1147-1252 a.d.) 

I v/ 

Vatakkuttiruvitippijjai 1 

(Krsnapada) (1167-1265 a.d.) 

... I 

PiMai Lokacaryar (c. 1300 a,d.) 

Tiruvfiymolippillai (^rlsailesa) 

(c. 1380 a.d.)’ 

Manava|am5mumka| / 

(Varavaramum) (1371-1443 a.d.) v 


1. Satsompradaya Muktavali, p. 15. 

2. Ibid, p 14. 

3. ibid. p. 12. 

4. ibid. p. 13. 

5. ibid. p. 14. 

6. ibid p. 14. 
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DATES OF THE ALVAR 


(For General Reference) 

Name of the AlvUr 


Traditional Date Date arrived at 


1. PoykaiyalvSr 

2. PUtattjfivar 

3. Peyff|vffr 

4. Tirumaticaiyajvffr 

5. Tontaratip-potiya]var 

6. Kulc&karfijvar 

7. Tiruppanalvfir 

8. Tirumankaiyajvfir 

9. Pcriyfijvar 


Dvfipara Era 


./ 


862901 (4200 B.c.) 


✓ 


713 A.D. 


s <** 


DvSpara Era 862901 (4200 b.c.) 720 a.d. 
Kali Era 298 (2803^,c.) 726 a.d. 

Kali Era 28 (3073 b.c.) 767 a.d. 

Kali Era 343 (2758 b.c.) 781 a.d. 

Kali Era 399 (2702^.c.) 

Kali Era 47 (3054 b.c.) 




\r 


10. AntS] 

11. NammSWar 

Kali Era 98(3003 

Kali Era43rd davtflOl b.c.> 

DvSpara Era * 

863879 (3222 b.c.) 

\i67a.d)( 
798 a.d. 

0 

12. Maturakaviy3)var 

800 A.s. 




\ «* 





A 


\A^' 

r XI* 


VXrr 


^ Jo* *V 
u-^ 

^ 1 
\s^ 

{r^ k^> 1 K 

^ W- 




\Sr^ 
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XTREYA RXmXNUJA, 754 
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BalarBma, 148 

Baudhayana Dharma-sutra, 161 
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BHAKTISXRA, 177 
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Brahmanas 19, 29; Satapatha 28, 29, 30, 91,94, 158; Kausltaki 287 

Bridal Mysticism, ch. XX (442-83), 849-55; interpretation in terms of 
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CANDRAGIRl AYYAN 835 

Carama-dtoka 605; meaning and explanation of 605-09, 

COttumarai 803 
CEKKILXR 554 

CHATTERJ1, J.C. 49 
Cilappatikaram 441 

Citraleka 653 
Civajhanapotam 378 
ClVAjfJSNAYOKIKAV 378 



INDEX 919 


ixl 


Civapunnlyam 378 
COMJCCIYANTXn 753 
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Daya 305-06. 372. 787 
Daya-sataka 757 

Devotees (ujlyfirs) 554; characteristics of 556; CSkkijir's tribute to 554; 
Pi|]ildkflcfiryQ f a statement of 556; Nflmmfilvir's terms of 558-59; 
worship of ittiyirn in Suivism 564; reverential feelings towards. 563; 
KulucCkarn'ii opinion about 565; CuntaramQrtis view 565; Vaisna- 
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X|vffrs 567 68; aspiration of a devotee 568 

Devotion 127 

Dharma Stitras 21, 31, 73, 84, 108, 134-35, 138 
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Divyasurictirita 174, 201, 697 
DrAMIDA 851 

Dvayamantra 604, meaning and explanation of 604-05; 705, 827,831, 842 

Eighteen Thousand 839 

Ekantins 108 

EMPAR 696, 744, 818 

EMPERUMAnAR 744, 835 

ENKALALVAN 753 

Ettuttokai 21 

God - 11, Ontological Beyond 16; ethically Perfect 16; five-fold forms of 
20, 113, 308-327, 371; according to PahcarUtra 99-102; auspicious 
form of 290-291; six auspicious qualities of 294-296; six ontological 
attributes of 291-293; other auspicious qualities of 299-306, 417; 
Supremacy of 305; three functions of 351; as sarin-361; as Ruler, 
362, 363; relation of soul to 366; endless glories of 368-370; as 
‘Hounds of Heaven *-373; soul-hunger of 373; as Daya-nidhi , 374; as 
medicine, 383; His entry to NamraajvSr 399-400; Nammalvar's 
communion with, 401-402; Tirununkaiyalvars communion with 
402; as bridegroom-444; in Pralaya state, 452; inability to conceive 
487-488; as Siddhopaya , 586; as Sndhyopaya 587, 606 
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God-experience - of Nammalvar 407-409, 410-412, 414-417; 458-460; of 
Tiruraahkaiyajvar 410, 413-414; God-head 15 , 277; dual-self of 
LaksimT-NarSyana 611-613; God-hunger 7, 14; PeriyajvSr s 392; 
Naramajvar’s 392; Tirumankaiyalvar's 393. 

God-love 385; Namma|var's 387, 418; development of 390 
God-realization 1, 5, 6, 385, 387 
God-vision 5 

Guru para m partis, 173, 184, 696, 708, 722, 800, 817, 853, 863 

Guruparamparo-Prabhavam 724 

‘Hound of Heaven’, 373 

1LAYAPERUMAL 716-17 

Incarnation 14; concept of Christian theology 14 

Indian culture, 876 

1RAPPATTU, 801 

I^VARAMUNI 681 

Isvara 364; as iesi 364; as upaya 585 

Uhihasas. 39; Ramayana 40, 52; \fahabkarata 40, 90, 121, 140, 155, 161 
553; Harivamsa 71, 161 

Ithihasa Samuccaya , 57 
lYUNNI PADMANABHA 875 
Jitanta Uotra J19 

Jrtana , 6; explanation according to AjvSrs 599-600 
Jivj 382 

Kaihkarya 259, 531,552, 766, 858, 859, 875 

Kaihkarya rasa, 583 

Kaivolya 793-795 

KALIDASA 162 

Kalittokai 140, 559 

Kalpa-sutras 135, 859 

KALIVAIRI DASA, 669 

Kama: Atma-kama, 449; Visaya-kdma 129,165,448,449, 453.485; Bhagat- 
kama 165, 448, 449 

Karpakonit 384 
Karunya 383 
Kattiyani, 700 
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KSltumacnSr Koil, 200 

Karma 4, 6, 15, 375; niskima 84; doctrine of 355; Alvar't terminology of 
356-357; Namma|vir*s view of 380-381; tyranny of 404-405 

Karma-Yajna 111 
Karma-Yoga 546 
KEITH, 2 

KITAMPI ACCAN, 696. 742, 760, 818, 829, 844 
KdNERl TASYAI, 698 
Krsna-prema 454 

Krsna-Trasna-Talluvam 390; NammSjvir’s lattuvam 393 

KSHA TRABANDU 516 

KORATTA^VAN 723, 737-41, 830, 833, 875 

KURUKAIK-KAVALAPPAN, 706 

LOKASARANKAMUNI 184 

MAC DOUELL, A.A. 33 

Makabharata 40,90, 121, 140, 155, 161, 162, 553 

Maitreyl 597-78 

MAlAkArA, 715 

MANAKKAL NAMPI 708, 859 

MANAVA^AMAMUNIKAL 775-778. 841 

Manoyajha 111 

Mlrkandeya 160, 682 

MANIKKAVACAKAR 527 

Manu&mruti 135 

Matalurtal 470. 652, 743 

Mat inala m 388 

Moksa 90, 502; Nammajvar’s idea of 584-85; ascent of the soul to, 587 

Mukti, 583; as celkati, 586; as m£kka(i 586; explanation of 615*620; 
state of soul in 619, 865-66 

Muk unta mala, 183 

Mulamantra 603; Pranava in 603-604 
Munivahapar 184, 716 
MUTALIYANDAN 696,818, 830 
NACCINARKINIYAR 559 
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NAINArACAR 767 
NAINAR ACCAN PILLAI 770, 827 

tfolayiram - Commentators of 445; as Dravida Veda, Chap. XXVI680-693 

NALUR PILLAI 845 

NAMPILLAI 768, 830 

NAffClYAR 382, 768, 861,863 

Nappinnai, 283 

Narayana, 35; as Supreme Being 36; worship of 158; identified with Tiri- 
murtti, 278; as Supreme Deity. 280; with Sri 282; description of, 
286; exploits of, 399; Periyajvar on 337-340; Nammi|var on 340-344; 
with three functions 351 

Narada 129, 131 

NATSDUR AMMAt 753, 754, 835 

NATHAMUNl, 152, 200, 202, 685, 695, 700, 833, 856, 870; works of 
703-704 

Nature-as the very form of 3od, 510; as the beautiful form o * God 511; 
description of in Cankam poetry 424; in Ajvar’s poems 430-437; 
Nature Mysticism 419, Chap IX 419-441; NammSjvar’s Vision of 
420-422; Kampan’s vision of 422; Tagore’s conception of 422; of 
Bucke, 423; vision of beauty 424; of Ajvars 424-430 

Ndyaki-Ndyoka Bhava 456 
NUa 146 

Nine Thousand B18, 821, 822, 824 
Nyasa J 05 

Nigamanaparimala 844 
NIMPARKA 875 

Pancordtra doctrines 94, according to Tirumajicai A|var 629 
Pacupunniyam 378 
Pakal-pattu 701 
Paramesvara Vinnakaram 175 

Pardcara Pattar 556, 681, 696, 724, 746, 751, 785, 818, 830, 878 
Parankusa 379; See NammajvSr 833 
Pavisdra 853 

Paramapada 27,121, 169, 369, 383 
Paramapada SdpQna 617, 763; nine step ., in 617 
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P4RANKUSA NAM PI, 724 

PARI MELA LAKAR 140, 505 

Paripata! 140, 148 

Paripurnabrahm&nubava 13, 396 

PARVAT1 653 

PCtalperratalaiikal 864 

PATA&CALI 96 

Pat tup-pattu 21 

PlRAdRlYAR 505 

PERIYANAMPI 716 

PERIYAMUTALIYAR 716 

PERIYA PARAKALASVAMlX 820, 844 

PERUNTlVANAR 149 

PERIYAVACCAN PILLAI 698, 769, 827, 845 

PILLAIAMUTANAR 753 

PlLLAt LOKACAR1YAR 377. 556,696, 770-774, 821 

^1X^696. 751, 845, 863 

PILLAI TIRUNARAlYVR ARAIYAR 696, 743 

PILLAIURANKA VILLITASAR 753 

Pirapanta-carom 174, 764 

Prapannamrutam 697, 701 

Prapanna GGyatri 207 

Prime Person 50 

Prapannajatakutasiha 861 

Prapatii , 104, 625, 787-88, 862; definition of 106; as upaya, jfrana 106; 
explanation of 595-96; acc. to Ajyars 596-97; cult of 607-608; acc. 
to AntS!, 665-66; doctrine of 865. 

Ptolemic theory 580 
Prasthanatryo 77,699, 755 

Puranas 40, 272; Kurina 40, 129; Linga 40; Matsya 40, 690; Vayu 40; 
Bhagavata 75; Visnu 75, 90, 282 

Purus a 35, 37, 66 

Purttsa-sukta 35, 94, 161, 500, 5G3, 800 
PurusOttama, 97 
Rahasyatraya Sara 762 
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RAMANUJA CHAP. XXVIII 719-36, 875 
Ranianuja-Nurrantati 206 
RAKGANATHAMUNl . 698, 839 
RANG A N^THASVAMIN 8 44 
Religion 25 
Sakuntalam 165 

Samhitas, 24, 40; Ahirbudhanya 105; Pancaratra, 115; Parama, 108, 109; 
Vaikhanasa, 112; Taittirlya, 28,162 

SANDILYA, 129 
SANKARA, 137, 318,832 
Parana gat i, 105 
Sarlra-sarlri bhava, 367 
Satkaryavata , 352 
Satvata Dharma , 104 
Sauiabya 299-301, 372, 375, 376 
Sausllya , 302-03, 372 

Schools of - Sankhya, 582; Nyaya, 582; Buddha, 582; Jaina, 582; Beda 
BCda, 583; Suddhatvaita, 583 

Self, 615; soul proceeding to Vaikuntha, 620-21 
Self-realization, 598; three stages of, 598-99 
Self-surrender, doctrine of 759 

Senses - control of, 404, 485 , 529; Nammajvar’s views of 486; Tiruman- 
kaiySjvar’s 486-87 

Sesa-sesi bhava , 364—67; intuited by Alvars 364-65. 

SIR1YA GOVINDHA PERUMSL 724, 

SHELLEY, 579 
Sins-Atonement of 547-50. 

Six Thousand 821 

Spiritual marriage 445; K£nta bhava ( Karpu) 445; Madhura bhava (Ka/avu) 
445; acc. to catholic theology 447-4B 

SRlMAN NARAYANA JIYAR, 835. 

SRlRAMA PILLAI, 752 
SRISAILAPURNA, 716 
Sri Vacana Pusanam, 377 
Sri Visnu Dharma, 378 
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SrngSra rasa, 165 

Srutha-Prakasik*, 758 

Supreme Being, 33, 49, 75, 78, 79, 89 

Supreme Brahman 97 

Supreme Deity, 19, 611 

Supreme person, 8, 285, 288, 293,820 

Supreme Ruler, 561 

TI RUM ALAI NAMPI 716, 829, 845, 859 
Tejas 372 

TIRUKKANNAMANKAI ANTAn 707 
TIRUMALAI ANTAN 715, 817, 861,863 
TIRUKKOTTIYUR NAMPI 718 
Tirukkural 140 

TIRUKKOTTIYUR JlYAR 835 
Tirumahjanam 799 

Tirumantiram 456, 601-03, 834; Pranava in 603 

Tirumoji-Tiruvayinoji Festival 204 

TIRUMULAR 179 

Tirunatcattirams 577, 799 

Tlruppallantu , problem of 213 

TIRUVALAN, 177 

TiRVVALLUVAR 377, 380, 496, 557 

TIRUVARANKKATTAMUTANAR20CA)l t 448, 671-72 

Tlruvati-p-puram 801 

T1RUVAYMOLIPILLAL 775 

Tiruvaymoli Vacaka \*alai 835 

Twelve Thousand 825 

Twenty-Four Thousand 827 

Ubhaya Vedanta 693 

UDAYANA 234 

VDAY AN ACARYA 282 

Ulupi 653 

Upadesarattinamaloi 213 

\ 
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Upanisads- 8, 13* 19. 67; Aitareya-686; Brihadfiranyaka-686; Chindflgya- 
36, 124, 154, 287,586.679; Katha-287; Maitri-30; Mundaka-36, 6B6„ 
791: STetasvalara-686; TaittirIya-686 

UP AS ANA-519 

USA-653 

Uruveiippatu 474 

UruveJinorram 474 

UYYAKKONTAR, 704 

Vaikuntha 617, 618 

Vaisnavism, tenets of 22, 33 

Vaisnavite Theology 10-11 

Vaisnavite Philosophy-19 

VALLABA, 875 

Vak -yajnQ -111 

VM(( Tirana mam 803 

VANKIPURATTU NAMPI, 696, 742 

Vasavatattai 234 

VAJAKKUTTIRUVITI PtLLAl 698, 769, 818, 830, 835, 861 
VAT1KECARI ALAK1YA MANAVALA PERUMSL 769 
VATIKECARl ALAKIYA MANAVALA JIYAR - 841 
Vdtsalya 273, 303-34, 372, 383, 786 
VATSYA VARADACARYA 753, 835 
VATUKA NAMPI-735 

VEDANTA DE&KA 682, 754. 816, 840, 869, 871 
VEDANTA RAmANUJASVAMIN 698, 839 
VcdBnta-sutrBs - 871 
Vegavadi - 653 

Vedas - 23; Atharva 686; Nalayiram as Dravida Veda Ch. XXV11 680-93; 
Rg. Veda 26, 31, 78, 287, 686; Sukla Yajur 686; Krishna Yajur 686; 
Sama - 629 

Verivilakku - 470 
Vibhava 312-320 
VIPRA NARAYANA- 180 
Vtrodfl-parikara 164 
Visnu Dharma 12 
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Visnu DharmasOra - 635 
Visnu-patka - 27 
Vfsnu SahasranSma 723 
VYXSA-853 
Vyilha 309-312 

Worship 484, Pancaratra mode 21; Vaikhanasa mode 21; act of worship 
497; chanting Purusa-siikta 500 acc. to PeySWar 501, 514; Bhakti- 
sara 501; Poykai Ajvar 502, 514, 524; Tiruraahkai AjvSr 503-505; 
mode of worship 504-05; Nammatvar’s view 505, 574; acc. to AnlS| 
505; Putattajvar 505,506, 513; Tirumajicai A|var 506; Kulacekara 
Ajvar 506; as aradhana 506; acc to Tevaram 506-07; through poetry- 
506-10; by nature 511-12; recitation of the names of God 512; by 
chanting of Vedlc hymns 513; acc. to PeriySjvar 514; Ajavaniar 515; 
through music 516; through prayer 517; in the form of music 517; of 
conversation 518-20; of appeal 521; of supplication 522; by contem¬ 
plation 530; as kalnkarya 531-36; by congregational prayer 537-39; 
acc. to Nammajvar 539-40; Kulacekara Alvar 540-41; of weeping 
522-27; acc. to NammSjvar 524-527; Manikkavacakar 527; in the 
form of yearning 528 

YAjftAVALKYA-MAITREYl 597-98 
YAjftAMURTI 742 

YAMUNA 709, 863-64,870, 875; contributions of 710-13 

YXMUNXCARYA 553 

YATAVA PRAKASA 744, 819, 832 

Yoga - 6, 599; Karma - yoga 88, 108, 164. 546, 587, 588, 630; explanation 
of 587-88; JnSna - yoga 85, 108, 587, 588; explanation of 588-90; 
Bhakti - yoga 88, 89, 587, 588; explanation of 590-93; as parabhaktl 
594-95; as tail ga 105, 122, 
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